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This is à comprehensive, critical and 
comparative study of all aspects of the 
philosophy and religion of Sri Caitanya. 
In the first three chapters the history of 
the Vaisnava religion is traced from the 
earliest Vedic period to pre-Caitanya 
Vaisnavism in Bengal and some contro- 
versies regarding the life of Sri Caitanya 
and the Sampradāya or the sect to which 
he belongs are set at rest. In the succeeding 
chapters the problems of philosophy and 
religion are discussed in detail. It is 
shown how Sri Caitanya breathes a new 
spirit into philosophy and religion by 
transcending the narrow and mutually 
conflicting ‘isms’ and dogmas and recon- 
ciling them in a higher synthesis by means 
of the concept of the absolute as Bhagavan 
and the doctrine of Acintya-bhedābheda 
or inconceivable identity-in-difference, 
The importance of Bhakti as the exclusive 
means of attaining God in His highest 
and sweetest form is stressed. Prema or 
divine love is distinguished from eroticism 
and established as the highest end. The 
doctrine of Rasa or transcendental relish 
is explained and Parakiyà Rasa is estab- 
lished as the highest Rasa. 
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Preface 


Whether we judge the intensity of a devotee's love for God by the frantic 
outbursts of emotion that reveal the inner working of his heart; whether 
we measure him by the range and depth of his spiritual realisation and 
the height of bliss perpetually experienced by him; or, whether we apply to 
him the test of shaping the minds and moulding the lives of his associates 
and followers by the magnetic influence of his personality, Sri Caitanya 
stands out as the brightest luminary of divine love on the spiritual firma- 
ment of the world. His bountiful distribution of the nectar of divine love 
to the rich and the poor, the young and the old, the good and the wicked, 
regardless of any barriers of caste and creed; his congregational chantings 
of the 1 ame of Lord, in which lakhs and lakhs of men joined at a time; 
his triumphs of love over his enemies; and the chastening effect of the 
mere touch and presence of his personality, which turned the kings and 
the chiefs into ascetics and the cruelest and the most hardened of sinners 
into saints, and made even the fiercest of animals dance with the joy of 
divine Jove, are all unparalleled in history. 

The intensely devotional character of the personality of Sri Caitanya, 
however, has eclipsed his philosophy. His place has been among the 
devotees and the mystics rather than among the philosophers. But the 
devotional side of his personality itself suggests a corresponding philoso- 
phical side of his nature—a definite and perfect sense of Reality, which 
must account for the particular way in which his heart and soul reacted 
to it. It is a mistake to suppose that the predominance of emotions in the 
life of a devotee renders him incapable of serious philosophical thinking. 
On the contrary, his understanding is so developed and purified that his 
grasp of things is more intuitive than ratiocinative and his knowledge of 
reality is more intimate and complete. His emotions are the natural out- 
come of his close apprehension of Reality. 

It is not necessary for a devotee, who isin direct and intimate touch 
with reality, to supplement his knowledge by undergoing training in one | 
of the accredited schools of learning. But Sri Caitanya had the additional 
advantage of high scholarship, which enabled him to express his thoughts 
with the precision, accuracy and consistency that characterise a system of 
philosophy. It is true that he did not himself write any philosophical 
treatise, but he imparted philosophical teachings to his disciples, whose 
learned works are based on them. 
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It will be our endeavour in the present work to set forth in a systematic 
manner the philosophical and religious doctrine of Sri Caitanya on the 
basis of his utterances, as contained in his biographies, some of which 
give an elaborate and authoritative account of his teachings to Rüpa, 
Sanātana and others, and some of the important works of his followers, 
which were written under his express command and according to the 
guide-lines provided by him. 

The author is fully conscious of his responsibility in formulating the 
philosophy of Sri Caitanya and the necessity of approaching the subject 
with an unbiased mind. The fact that he has sometimes argued as Sri 
Caitanya himself would, in defence of his position, need not suggest that 
he has a sectarian outlook. He has only endeavoured by sympathetic 
understanding to enter deep into the spirit of his philosophy and represent 
it as accurately as possible. If he appears at times to own views, which are 
identical with those of Sri Caitanya, it is only because of the non-sectar- 
ian and all-embracing character of his philosophy, which transcends all 
sectarian and mutually conflicting views and reconciles them in a higher 
synthesis. 

The author is grateful to His Divine Grace A.C. Bhaktivedanta Swami 
Prabhupad, the Founder-Acarya of The International Society for Krishna 
Consciousness and the pioneer of what is popularly known as the 'Hare- 
Krishna-Movement,’ for going through the type-script and promising, 
in token of his deep appreciation of the work, the participation of over 
hundred centres of ISKCON outside India in any scheme for its distri- 
bution abroad. 

O.B.L. Kapoor 
Vrindavan 
October 5, 1976. 


CHAPTER I 


Pre-Caitanya Vaisnavism 


Early history of Vaisnavism 
Itis easy to show that Vaisnavism is at least as old as the Rgveda. The 
essential features of Vaisnavism are the recognition of Visnu as the sole 
God and adoption of Bhakti or emotional service of love and devotion as 
a means of spiritual realization. There are clear indications of Visnu 
worship in the Rgveda, but Visnu, in the earlier Vedic period, is only 
one of the many gods to whom homage is paid. There are Indra, Varuna 
Agni, Mitra, and a list of others. They are regarded as deities underlying 
the different forces of nature, such as rain, wind, and fire, on which human 
life and prosperity depend. Each one of them is extolled as the greatest 
of all the gods when a hymn of praise is addressed to him. The largest 
number of hymns are, however, addressed to Indra, and there seems no 
doubt that he was universally acclaimed as the king of gods. But the 
philosophic spirit of the time was in search of a supreme, all pervading, 
and eternal Being. Indra did not answer the need, because he was never 
regarded as imperishable. So Visnu, literally meaning the all-pervading 
one, naturally came to be regarded as the greatest of all the gods. He is 
well known for taking three strides, with which he crosses the universe.! 
The three strides undoubtedly represent Visnu as the moving spirit behind 
the universe, which preserves it by maintaining fixed laws." He is, there- 
fore, called ritasya garbham or the germ of Rita, the basic law by which 
the whole world is regulated.* In course of time, Indra is completely 
eclipsed by Visnu. The Visnusüktas show how the greatness of Indra is 
transferred to Visnu. Visnu's abode is regarded as the highest place 
(param pada), in which men seeking after God delight.! In later Vedic 
literature, Visnu is spoken of as the personification of sacrifice? and the 
guardian of diksā or initiation. Yamunācārya, in his Mahapurusanirnaya, 
proves that Visņu is the Mahapurusa of the Purušasūkta, which is the 
‘essence of the Vedas.’ M ; 

Scholars generally are of the opinon that in the later Vedic and Brah- 
manic period, Visnu's supremacy over the gods was completely established, 


‘Rgveda, I, 22, 17. ibid, I, 22, 18. "ibid, I, 154, 4. 


‘ibid, I, 155, 5. 
6 Satapathabrahmana, part I, 9, 3, 9. 
5 Aitareya Brāhmaņa, T, 4, 


2 THE PHILOSOPHY AND RELIGION OF SRI CAITANYA 


but there are some who refuse to admit that this implies the prevalence of 
Vaisnavism during this period. Thus, Dr. Hemchandra Raychaudhuri 
remarks, *Although Visnu came to be looked upon by some as the most 
excellent of the gods, he was even now far from being regarded by any 
section of the Aryan people as the One God.... There is very little inner 
connection between Vedic and Brāhmaņic Visnu-worship and the Bhakti 
religion we call Vaisņavism. The idea of a God of Grace, the doctrine of 
Bhakti—these are the fundamental tenets of the religion termed Vaisna- 
vism. But they are not very conspicuous in Vedic and Brāhmaņic Visnu- 
worship. Visnu in the Brahmanic texts is more intimately connected with 
Yajana (sacrifice) than with Bhakti or Prasad.” While it may be true that 
Vaisnavism in its present form was not conspicuous in the Vedic age, there 
seems little doubt that the seeds of Vaisnavism were sown at this time. 
Visnu was not only regarded as the supreme God but as the one God. 
The Vedas unequivocally declare, “There is but one reality, whom the 
wise men call by different names: Agni, Yama, Matari$và."? Polytheism by 
this time had developed through henotheism to monotheism and the mono- 
theism of the later Vedic period centred around Visnu. Monotheism, or 
belief in one God, who is all powerful and endowed with all the auspicious 
qualities, who can grant all the prayers of the devotee, and upon whom 
they can fully depend, necessarily implied faith or sraddhd, which is the 
first step in bhakti. Sraddhā was recognized as the essence of the Vedic 
religion which mainly consisted in sacrifice.? It was the mother of the 
world of rites, while Manu was its father—sraddhā mata manuh pitā.* The 
essence of the Vedic religion did not lie in rituals, though their importance 
was great. As Dr. B. K.G. Shastri remarks, “It lay in Updsand or Bhajana 
expressed in namaskara, vandanā, sevā, arcana and the like, all performed 
in course of or along with stutis or laudatory hymns. Fundamentally it 
was sraddhā which disclosed a genuine spirit of worship in the sacrifice. 
When the votary prostrated himself before the God, sang His greatness 
and glories, consecrated himself to his service, or adored the God with all 
the marks of respect due to him, he certainly breathed an air of religious 
purity. When, as the basis of all this, he put implicit faith in him and threw 
himself on his mercy, he could not but be on a high plane of Spirituality. 
Of course, in the Vedic religion, this sraddhā bhakti was in connection 
with the prescribed rituals. All the same they referred to the discharge of 
the worshipper's duties with a clear head and a clear heart. He placed his 
reliance upon his God and submissively prayed to him to come to his help 
in his difficulties.'5 Dr. Seal also remarks, "The Vedic hymns are replete 


*Hemchandra Raychaudhuri, The Early History of Vaisnava Sect, pp. 17-18, 
*Reveda, I, 164, 46. VS 

tibid, X, 151. 

4Sāmaveda, X, 1, 9, a 

*B. K. G. Shastri, The Bhakti Cult in Ancient India, pp. 3-4. 
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with sentiments of piety and reverence (bhakti and sraddhā) in the worship 
of the gods.... The Upāsanā Kandas of Aranyakas and Upanisads lay the 
foundations of the Bhakti Marga, way of Devotion or faith."* The hymns 
addressed to Varuna are particularly replete with devotional sentiments. 
Referring to this deity Dr. Keith says, “The simple worship of that deity 
with its consciousness of sin and trust in the divine forgiveness is doubtless 
one of the first roots of Bhakti.” 2 

Dr. Shastri thinks that it was under the wholesome influence of sraddhā- 
bhakti that the Vedic religion progressed from polytheism to monotheism, 
for bhakti essentially stands for a broad, comprehensive faith in one who 
is adored.? To our mind, belief in one God and Bhakti imply each other. 
To argue for the one is to argue for the other. Belief in one God automa- 
tically brings about the devotional attitude of respectful dependence upon 
Him, while Sraddha or Bhakti necessarily enlarges our conception of 
Divinity. The more Sraddha develops, the greater are the demands made 
upon the greatness and benevolence of the god of worship, who gradually 
comes to be regarded as the greatest. Exclusive devotion to a God gives 
rise to our belief in Him as the One God without a second. At the same 
time, belief in One God gives rise to the attitude of exclusive dependence 
upon Him. Prof. Garbe, in his translation of the Bhagavadgita, remarks 
that a monotheistic religion in which the object of worship is looked upon 
asa kindly deity naturally begets the feeling of Bhakti in the hearts of. 
devotees.4 

The Bhakti religion, also called the Bhāgavata-sātvata, Ekāntika or Pafi- 
caratra religion, first appears in a distinct form in the Nārāyanīya section 
of Šāntiparva and the Visņopākhyāna of the Bhismaparva of the Maha- 
bhárata. Yt is declared to have been first taught by Krsna-Vasudeva to 
Arjuna before the commencement of the Kuru-Pandava war. Its origin 
from Krsņa-Vāsudeva is further confirmed by the name Sātvataē religion 
applied to it, since Sātvata was another name of the Vrsni race to which 
Krsņa-Vāsudeva belonged.* The followers of this religion were, for the 
same reason, called Sātvatas. 

Bhandarkar thinks that Vasudeva and Krsna were originally two distinct 
persons. Vasudeva was the name of the Satvata prince already referred to, 
while Krsna was the name of an ancient holy seer, who, later on, came to 
be identified with Vāsudeva.* But Keith? and Raychaudhurī think that it 
is impossible to justify this view in the face of all the different available 
evidences, Hindu, Buddhist and Greek. In Pataüjalis Mahābhāsya 


1Seal, Comparative Studies in Vaisnavism and Christianity, p. 5. 

Journal of Royal Asiatic Society, 1915, p. 834. 

"ibid, p. 9. ‘pp. 29 ff. * Mahabharata, XII, 335, 19. 
‘Bhandarkar, Vaisnavism, Saivism and Minor Religious Systems, pp. 8-9, 
"Journal of Royal Asicatic Saciety of Great Britain, p. 840. 

9ibid, p. 36, 
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(commentary on the Sütras of Panini), the slayer of Kansa is referred to 
as Vasudeva at one place and Krsna at another. Bhandarkar argues that 
in Kielhorn’s edition of the Mahabhasya, which is more accurate than the 
Benaras edition, “Vasudeva is used four times and Krsna only once." 
Raychaudhuri replies to this: “From no manuscript is the name Krsna 
entirely absent. The frequency of the name ‘Vasudeva’ may be due to the 
fact, which he himself proved, that it was the proper name, while ‘Krsna’ 
was the Gotra name."? Further, the name Krsna, as the son of Devaki and 
the pupil of Ghora Angiras, occurs in the Chandogya Upanisad, and, as 
Raychaudhuri points out, “here Krsna learns the same doctrines—tapo- 
danamarjjanam ahimsa satyavacanam—which Vasudeva teaches in the 
Gità "4 

In hisown time, Vàsudeva-K rsna, the founder of the Bhāgavata religion, 
is identified with Bhāgavata Himself. Bhāgavata represents the Satvatas 
as practising the devotional worship of the Supreme God Vasudeva, and 
Vasudeva is no other than Visnu. It may here be noted that the process of 
Visnu's gradual rise in divinity, which started in the Vedic period, conti- 
nues till it is completed in every respect in the Paurāņic period. The 
Pauranic literature is full of stories of Visnu’s ascendency as the supreme 
God. There are stories of Indra being defeated by Visnu and deprived by 
him of all the good things he possessed. Prominent among these is the 
story of Visnu's winning over Sri or Laksmi, the goddess of fortune, from 
Indra. When the supremacy of Visnu is thus fully established, He is iden- 
tified with Vasudeva-Krsna, as is manifested from numerous evidences in the 
Mahābhārata. The identification is philosophically justified, since *Visnu' 
and *Vasudeva' are very much similar in meaning. We have already noted 
that Visnu means that which pervades the whole universe. The meaning 
of Vasudeva is thus explained in the Mahabharata: 

Chādayāmi jagad visvam bhūtvā sūrya ivamsubhih 
Sarvabhūtādhivāsasca  Vasudevastatohyaham.® 

“Assuming the form of the sun I cover the universe with my rays and, 
because Tam the home of all creatures, Tam called by the name Vāsudeva.” 

The date of Mahābhārata, however, is not certain. It can not, there- 
fore, help us in assigning any date to the earliest existence of the Bhāgavata 
religion. The next dependable source is the epigraphic records. The ins- 
criptions found at Ghosundi in Rajputana and at Besnagar? show that 
Bhagavatas were the worshippers of Vasudeva and that the Bhagavata 
religion prevailed in the northern part of India and was adopted even by 
the Greeks® in the earlier part of the second century BC. 


1Vaisnavism etc. P., 10. "ibid, p. 37. — *XVI, 1-2. ‘ibid, p. 39. 
Ghapters 65 and 66 of the Bhismaparya and Chapter 43 of Santiparya, 
‘Mahābhārata, XIJ, 348. 6-8, 

7Bhandarkar, op. cit., p. 3. 

Sibid. 
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A reference to Vasudeva is found in Panini, IV, 3, 98. Commenting upon 
this Sūtra, Pataiijali states Vasudeva is the name of the *worshipful' or 
God. Bóhtlingk, Macdonell,' Keith and many other western scholars place 
Panini in the fourth century Bc. Bhandarkar thinks that Panini must have 
flourished in the seventh century BC. or earlier still. Dr. Raychaudhuri 
considers at length the possible evidences that are available and concludes 
that Panini “in all probability lived after the Persian conquest of Gandhàra 
in the later half of the sixth century Bc. With a date in the fifth century 
BC all the evidence accomodates itself."? It is, therefore, certain that the 
Bhagavata religion is at least older than the fifth century Bc. 

An important landmark in the development of the Bhagavata religion is 
the emergence of the Paficarátra system? with its doctrine of Vyühas, 
which, according to Bhandarkar, must have taken place in about the third 
century Bc,’ and according to Raychaudhuri, in the first century Bc.5 
The Paficarátra literature was generally known as Paiicarātra Agama and 
comprised 108 Samhitàs.? Principal among these are Pauskara, Vārāha, 
Brahma, Sāttvata, Jaya, Ahirbudhanya, Paramesvara, Sanatkumāra, Parama, 
Padmodbhava, Mahendra, Kanya, Padma, and Īsyara Samhitas. The Bhàga- 
vatas came to regard them as superior to the Vedas in the sense that they 
were the teachings of Vasudeva or Nārāyaņa to Nara and a number of 
teachers such as Sandilya, Prahlada and Sugriva. Like all other philoso- 
phical literature of India, the Bhakti philosophy contained in these works 
was, in course of time, reduced into sūtra forms in the well known Bhakti 
Sutras of Sàndilya and Narada. 

The development of the Bhagavata literature, both in its general or 
Paurāņika aspect and technical or Paūcarātrika aspect, is intimately con- 
nected with the Gupta period. The rulers of the Gupta period were great 
champions of the Bhagavata religion. They called themselves Parama- 
bhagavatas and, due to their efforts, Bhagavatism spread throughout the 
length and breadth of the Indian sub-continent. p 

An important feature of the Vaisnavism of this period is that the doct- 
rine of incarnation, which is already fully developed as a logical outcome 
of the doctrine of grace, is emphasised to the extent of eliminating the 
independent worship of the Vyūhas. Visnu is again the supreme God. 


1Sanskrit Literature, p. 17. 

2Raychaudhuri, The Early History of the Vaisnava Sect, pp. 29-30. à 

The Paficaratra system is strongly denounced in some Puranas as non-Vedic, but 
some other Puranas, such as the Mahabharata, the Bhagavata and the Visnupuràna 
are wholly in favour of it. This may be due to the distinction between Vedic and non- 
Vedic Paficarátra, mentioned by Dr. Majumdar on the basis of Viramitrodaya, a work 
written in the 17th century (Caitanya: His Life and Doctrine, p. 27). 


«Bhandarkar, op. cit., p. 39. 


O huri, op. cit., p. 176. Āā i 
xl eee is least 224 according to Dr. Otto Schrader. See his introduction to 


Ahirbudhanya Samhita. 
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Though Krsna is regarded as identical with Visnu, the former is only the 
most perfect incarnation of the latter. Another important feature of the 
Guptan Vaisnavism is that the influence of Yoga and Samkhya, which is 
already apparent in the Gita and the Nārāyaņīya, becomes more pro- 
nounced. The influence of the Sārnkhya doctrine of Purusa and Prakrti is 
noticed in the installation of Laksmi beside Narayana. 
With the fall of the Guptas the Bhagavata religion lost its supremacy in 
northern India. But the centre of gravity shifted to the South, where it 
flourished under the patronage of the Ālvāras, the great Tamil saints, 
who mainly preached Krsna worship and Bhakti. Twelve Ālvāras are 
mainly mentioned: 
1. Poygai or Poykai Alvàr 
2. Bhūtattār Alvar 
3. Pey Alvar 
4. Tirumalisai Alvar 
5. Namm-Alvar of Satakopa 
6. Madhurkavi Alvar 
7. Kulasekhar Alvar 

8. Periy-Alvar or Visnucitta 
9. Andal 

10. Tondaradippodi Alvàr 

11. Tiruppana Alvar 

12. Tirumangai Alvar ` 

Krishnaswami places all the Alvars before the second half of the eighth 
century AD.” But according to Bhandarkar, Kulasekhar probably lived 
in the first half of the twelfth century, while the earliest of the Ālvārs may 
be placed about the fifth or the sixth century.” The Alvars composed 
the Prabandham, a collection of four thousand devotional songs in Tamil. 
"They were regarded as very sacred and were worshipped as the Vaisnava 
Veda. The special feature of the Bhagavata religion as preached by the 
Alvars was its accessibility to people of high and low castes, men and 
women, rich and poor, wise and ignorant, pious and impious, alike. 
Among the Alvars themselves, Andal was a woman, Tiruppana belonged 
to the depressed class; Kulasekhar was a king, and Tondaradippodi was 
an abandoned sinner. The only thing necessary for realisation, according 
to the Alvārs, was prapatti or self-surrender. Dhyana and Yoga were 
neither necessary nor within easy reach of the common man. 

The songs of the Alvàrs have been a great source of inspiration 
to Vaisnavas throughout south India. The ; may, according to some. 
scholars, have influenced Vaisnavism in the north as well, since the basic 
emotions of dasya (servant's love for his master), sakhya (friendly love), 


Indian Antiquary, XXXV, p. 228. 
ibid, p. 30. : 
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vatsalya (mother's love for her child) and mādhurya (woman's love for her 
beloved), which underlie them are also associated with the north Indian 
Vaisņavism. 

After the Ālvārs came the Acàryas,! a group of teachers, who repre- 
sented the intellectual side of Tamilian Vaisnavism. They supplemented 
the doctrine of Bhakti, which alone was stressed by the Alvàrs, with Jnana 
and Karma. They were called Ubhayavedantins, because they reconciled 
the Tamil Prabandha with the Prasthānatraya, i.e. the Vedas, the Upani- 
sads and the Gītā. The first Ācārya was Nathamuni or Ranganath Muni, 
who lived in Srirangam near Trichinopoly and died about 920 AD. He 
was an erudite scholar and a passionate lover of the songs of the Alvàrs. 
He rediscovered the Prabandha and popularised it. He also instituted a 
festival of which the special feature was the recitation of Prabhandha in 
the Srirangam temple for three weeks.? He wrote two important works, 
the Yogarahasya and the Nyāyatattva, of which the former is now lost. 
To him goes the credit of first giving a systematic shape to the doctrine of 
prapatti, which later became the central docrine of Sri Vaisnavism. 


The four Vaisnava Sampradayas (Sects) 

Sri Vaisnavism is the first of the four traditional Vaisnava Sampradāyas, 
Sri, Harisa, Brahma, and Rudra, which now rose into prominence, one 
after the other. Each one of these claims divine and the most ancient 
origin, but is associated with the name of an Ācārya, who ata much later 
time, re-established it by systematising its doctrine and re-interpreting the 
Brahmasütra in the light of the same, and who, in this sense, is regarded 
as its founder. Sri Sampradāya was established by Rāmānuja, Harisa 
by Nimbarka, Brahma by Madhva, and Rudra by Vallabha. We shall 
here give a brief, general account of each and discuss its philosophical 
position in detail, especially with regard to the problem of relation between 
Brahman, the individual self and the world, at a later stage, when we com- 
pare it with Sri Caitanya's doctrine of Acintya Bheda-bheda. An account 
of the Rudra Sampradaya may not appear to be justified in our discussion 
of Pre-Caitnaya Vaisnavism, because Sri Vallabhācārya was contempora- 
neous with Sri Caitanya, but we have included it, because it is also linked 
with Visnusvami, who lived much earlier. 

Rāmānuja, the founder of Sri Sarhpradāya, was born in 1017 ap and 
had a long span of life lasting upto 1137 ap. He was originally a pupil of 
Yādavaprakāša, an Advita philosopher, whose teachings did not satisfy 
him and whom he had to leave. He came under the influence of Vaisņava 


1The importance given to the Prabandha in the temple festival and the consequent 
necessity of recognising an authority who could explain its obscure passages led to the 
origin of the system of Ācāryas. The function of the Ācārya was to interpret the 
Prabandha and to defend Vaisnavism from critics. 

?The Ācāryas, themselves, do not claim to be the founders. 
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thought wherein his main source of inspiration was the songs of the Alv- 
drs. He renounced the world and became the Ācārya at Srirnagam. The 
rest of his life was dedicated to the formulation and propagation of the 
Visistadvaitic doctrine. In his Vedārtha samgraha he proved that the pur- 
pose of some of the principal Upanisads, upon which Sathkara had based 
his monistic philosophy, was not to teach Advaitism, and that the Upani- 
sads did not uphold the impersonal Brahman, but the personal absolute 
who was none other than Narayana. Though Narayana is the most 
favoured deity of the school of Rāmānuja, Vasudeva comes into promi- 
nence when the supreme soul and its Vyühas are mentioned. The name 
of Gopālakrsņa is not mentioned and Rama, also, is not a favourite deity. 
The most important work of Ramanuja is the Sri Bhāsya on the Vedanta 
sütras, which, once again, securely laid the foundation of Vaisnavism 
and made it safe from the onslaughts of Advaitism. 

The philosophical position of Višistādvaitavāda is styled as concrete 
monism. It is the non-duality of the Absolute, qualified by Jiva and 
Prakrti as its body and modes or attributes. It accepts Pariņāmavāda. 
Brahman is both the material and efficient cause of the world. Before 
creation, Jiva and Prakrti exist in a subtle form, but when creation takes 
place, they develop in their present form. Thus, Brahman as the Absolute, 
including Jiva and Prakrti as moments in its being, is the material cause 
of the world, while Brahman as the inward controlling spirit, which wills 
to create, is its efficient cause. Brahman is immanent as well as transcen- 
dent. In the immanent aspect, it is the cosmological principle expressing 
itself in the līlā-vibhūti; in the transcendent aspect it is Brahman-in-itself, 
expressing itself in Nityavibhüti. Jiva is Brahman in the sense that it has 
all the qualities of Brahman, except all-pervasiveness, and the power of 
controlling the world. It can attain salvation by devotion to Vasudeva, 
which arises from dhruva smrtiļ or steady remembrance. 

After the death of Rāmānuja the Sri Vaisnavas were divided into two 
sects, the Vadkalais and the Tenkalais. The Vadkalais think that salvation 
can be attained more easily through the Sanskrit holy works—the Vedas 
the Upanisads, and the Gita, while the Tenkalais think that it can be attained 
more easily through the Tamil Prabandha. Both the schools recognize the 
necessity of prapatti. But the Vadkalais emphasise that prapatti is condi- 
tioned by Karma or self-effort: it is only when the soul makes efforts 
and these do not bring forth the desired result that the frame of mind 
necessary for prapatti is produced. The Tenkalais, on the other hand 
insist that God’s grace is spontaneous and not conditioned by any effort 
on the part of the devotee. : 

While Vaisnavism was thus developing in the south there was a great 
upheaval against Advaitism and its doctrine of Maya or Illusion pioneered 
by Nimbarka inthenorth. The exact date of Nimbarka’s birth is not known 


but it is believed that he lived some time after Ramanuja. He was a 
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Tailanga Brahmana by birth but lived in Vrndàvana near Mathura. He 
wrote a commentary on the Brahma sütras which is known as Vedantaparija- 
tasaurabha and a small treatise called Dasasloki (also Siddhāntaratna), 
because it consists of ten Slokas describing the essentials of his system. 
There is a commentary on Vedāntapārijātasaurabha by Nimbark’s imme- 
diate successor, Srinivasa, and a commentary on Dasasloki by Hari- 
vyāsadeva, who is the thirty-second in the disciplic line from Nimbārka. 

Nimbarka’s philosophical position is known as Dvaita-advaita or 
Bhedabheda. The categories of existence, according to him, are three, i.e., 
Cit, Acit and Īsvara. Cit and Acit are different from Īsvara, in the sense 
that they have attributes and capacities, which are different from those of 
Tévara. Iévara is independent and exists by Himself, while Cit and Acit 
have an existence dependent upon Him. At the same time Cit and Acit 
are not different from Isvara, because they cannot exist independently of 
Him. Difference means a kind of existence which is separate but depen- 
dent, while non-difference means impossibility of independent existence. 
Thus Nimbàrka equally emphasises both difference and non-difference, 
as against Rāmānuja, who makes difference subordinate to non-difference, 
in as much as, for him, Cit and Acit do not exist separately from Brahman, 
but as its body orattributes. Nimbarka accepts Ramanuja’s Parinamavada 
theory of creation, but not in exactly the same sense. For Ramanuja, 
the animate and the inanimate worlds are the result of the development 
of subtle forms of these, which constitute the body of Brahman. For 
Nimbārka, the rudiments from which the two worlds develop do not form 
the body of Brahman, but exist in a subtle form in the various capacities 
which belong to Brahman in its natural condition. Brahman is the mate- 
rial cause of the universe in the sense that Brahman brings the subtle 
rudiments into the gross form by realizing these capacities. The most 
important point of difference between Rāmānuja and Nimbarka is that, 
while the former advocates the worship of Narayana with His consorts 
(Laksmi, Bhü and Lila), for Nimbārka, the highest object of worship is 
Krsna and his consort Radha, attended by thousands of Gopis, or cowher- 
desses, of the celestial Vrndavana. Devotion, according to Nimbarka, 
consists in prapatti, or self-surrender, rather than in upāsanā or medita- 
tion in the Upanisadic sense prescribed by Ramanuja. 

We have for the first time alluded to the worship of the cowherd Krsna 
and Radha, which may, therefore, appear to be a comparatively new ele- 
ment in the Bhāgavata religion. Bhandarkar thus expresses himself on 
poo br eM the work of Patafijali and even the Nàrayaniya itself 
indicate no knowledge of the existence of such a god. In the last the Ava- 
tāra of Vāsudeva is mentioned as having been assumed for the destruction 
of Karhsa, but of none of the demons whom the cowherd Krsna killed in 
the cow-settlement (Gokula). The contrast between this and the statements 
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in the HarivarhSa, (vv. 5876-5878), Vāyupurāņa, chapter 98, vv. 100-102, 
and Bhāgavatapurāņa, Il, 7, of Krsna Avatāra having been assumed 
for destroying all the demons that appeared in the cow-settlement as well 
as of Kamsa is significant. When these works were written, the legend 
about the cowherd Krsna must have already become current and his 
identification with Vāsudeva-Krsņa been effected. And the story of the 
Vrgni prince Vasudeva having been brought up in a cow-settlement is in- 
congruous with his later career as depicted in the Mahabharata...” 

“In the Sabhaparva (Chapter 41), however, Sisupàla introducing 
Krsna alludes to his various deeds, such as the killing of Pūtanā and others, 
which were done in the cow-settlement, and speaks of Bhisma's having 
praised them. But the praise bestowed on Krsna by Bhisma (Chapter 38) 
does not contain a mention of these deeds. This passage, therefore, is 
interpolated.’ 

Since Harivamsa, which is the chief authority for the story of Krsna’s 
boyhood in the Gokula, contains the word dinara, corresponding to the 
Latin word denarius, Bhandarkar thinks that the work must have been 
written about the third century of the Christian era, and the story could 
not have been known before the beginning of the Christian era.” He 
further concludes that the worship of the boy-god, the story of his birth, 
his father’s knowledge that he was not his son, and the massacre of the 
innocents suggest Christian influences, which were brought to India by a 
tribe of Abhiras in the course of their wanderings eastward from Syria 
and became engrafted on the story of Vasudeva-Krsna of India.? 

Weber! thinks there is a gap between the Krsna of Mahabharata and 
the Krsna of Gokula, which can be explained only with reference to some 
external influence. He also suggests that the influence is Christian, since 
there is. much similarity between the legends of Krsna's birth, the solemn 
celebration of his birthday and his life as a herdsman and the Christian 
legends. In support of this, he alludes to the legend of Sveta-dvipa (White 
Island) in the Santiparva of the Mahabharata, which, accor 
refers to some Christian settlement. Ekata, Dvita and Tr 
White Island to see Hari or Narayana, They “perform au 
longtime, but are told that they cannot see Narayana, becau 
Bhaktas. They give a description of the White Island and i 
who are so different from Indians. i 
: Dr. Raychaudhuri effectively counters all suggestions of a Christian 
influence with regard to this element in the Bhagavata cult: “With regard 


to the birth-day festival of Krsna, the representation of him a i 
at his mother's breast, and the homage paid to the mother,” he Soe 


ding to him, 
ita go to the 
Sterities for a 
se they are not 
ts inhabitants, 


1Bhandarkar, op. cit., pp. 35-36, 

ibid. 

‘ibid, pp. 37-38; also Indian Antiquary, 1912, p. 15. 
“Indian Antiquary, 1871, Weber on the Krsna Janmāstamī. 
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that it does not suggest any Christian influence, because, “the association 
of Krsna with Devaki, his mother, is as well known and is as old as the 
Chāndogya-upanisad,” and “Recent discoveries at Mohenjodaro in Sind 
prove that the worship of the Mother Goddess can claim a hoary 
antiquity." The Sveta-dvipa cannot refer to a Christian settlement because 
geography does not know of any quarter of the earth which lies to the 
north of the Ocean of Milk, and to the north-west of Mount Meru, and 
above it by 32,000 yojanas, where the island is said to be situated. “As 
regards the pastoral associations of Krsņa,” says Raychaudhuri, “Visnu 
the Vedic deity, with whom Krsna is identified in the pre-Christian Zaittiriya 
Aranyaka, is called in the Rgveda, Gopa, which means ‘protector of 
cows’ according to Macdonell and Keith? and ‘herdsman’ according to 
Hopkins." 

Bhandarkar's theory is incorrect, because, “we learn from Periplus of 
the Erythraean Sea that the Abhiras were already settled in western India 
(Abiria), in the first century AD. They are also mentioned by Pātafijali.* 
How could they bring with them traditions of the birth of Christ in a 
stable, of the massacre of the innocents and so on?"'6 

There was a stronger current of the Bhakti movement in the north 
of which Ramananda was the fountainhead. He was the pupil of Ragha- 
vānanda, a teacher of the Rāmānuja school, and lived probably from 
1300 to 1400 ap. He preached the ViSistadvaitic doctrine, but he sub- 
stituted the worship of Rama and Sita in the place of the worship of 
Narayana and Laksmi, and succeeded in making it popular. One of 
the reasons for his success was that he used the vernaculars in the 
propagation of his creed, but a more important reason was the abolition 
of caste within the Vaisnavas. It is true that the Vaisnavas had always 
taken a more liberal attitude towards the lower castes. Rāmānuja had 
gone to the extent of allowing the lower castes to imitate the customs 
and habits of the Vaisnavas and to study the Prabandhas. But the lower 
castes were never taken into the inner fold and treated on terms of 
equality. They were not allowed to read the Vedas and wear the sacred 
thread. Rāmānanda brought about a radical reform, making no distinc- 
tion whatsoever between the Brahmanas and the lower castes. Many of 
his noted followers, such as Kabir and Raidàs, came from the depressed 
classes usually regarded as untouchables. — 

The most important teacher of Vaisnavism was Madhvācārya or 


1 ābhārata, XII, 335, 8, 9. 

Kit E. Gaited yuva akumārah (Rgveda, Y, 155, 6), which means ever young, 
like Krsna. 

The Vedic Index, 1, p. 238. 

“The Religions of India, p. 57. 

5 Indian Antiquary, 1918, p. 36. 

*Raychaudhuri, op. Cit., p. 151. 
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Ananda Tirtha. He was born near Udipi in 1199 AD and is said to have 
lived for 79 years. The mission of his life was to refute the pure monism 
of Samkara as well as the qualified monism of Rāmānuja and to promul- 
gate the Dvaita school of Vedanta. He wrote commentaries on Badra- 
yana's sütras, Rgveda, the Upanisads and the Gita. 

Madhva's philosophy is purely dualistic in character. He holds that there 
are five kinds of eternal and absolute difference between Brahman, Jiva 
and Jana, namely, the difference between Brahman and Jiva, Brahman 
and Jana, Jiva and Jiva, Jiva and Jana, and Jana and Jana. He rejects 
the Pariņāmavāda doctrine, as it does violence to the independent majesty 
of Brahman. Brahman exists independently, and does not undergo any 
change at the time of creation. He creates the world by disturbing the 
equilibrium of Prakrti and, like an absolute ruler, directs it by His will. 
He is the ground of cit and acit, which depend upon Him for their form 
and function. 

To avoid pluralism, which is the logical outcome of his doctrine of 
fivefold difference (paficabheda), Madhya introduces the principle of 
Višesa (specific particulars). Being, with its manifoldness, is an integral 
being, exclusive of differences, but differences, are perceived in it on 
account of Višesa. It is undivided though not unqualified. The undivided 
being admits of qualitative differences on account of Višesa. 

Madhvaites recognize the authority of the Paficaratra Samhitas but 
do not give any place in their system to Vyühas. They identify Brahman 
with Visnu and adore Ràma and Krsna as His incarnations, but do not 
show any inclination for the worship of Gopāla-Krsņa and Radha. The 
means of realization adopted are physical, moral and spiritual disciplines 
comprised in Astanga Yoga. These have Bhakti as their fruition and 
Bhakti is completed in divine grace. 

In 1479, about six years before the advent of Sri Caitanya, was born 
Vallabha, the founder of the Šuddhādvaita school. He was the son of 
. a Telugu Brahmin, and derived his Vedantic theory from Visņusvāmī, 
who is said to have lived about the middle of the thirteenth century. He 
was the last of the four successors of Visnusvàmi mentioned by Nābhāji 
in his Bhaktamala, the first three being Jnānadeva, Namadeva and 
Trilocana. He lived for some time in Mathura and for some time in 
Vrndavana. 

Suddhadvaita means pure unity of Brahman, which is free from Maya. 
Brahman is all and all is Brahman (Sarvam-khaluidam-brahman). Brahman 
is sat-cit-ananda and Jiva and the world are not different from Him. Only 
Jiva is Brahman with the quality of Ananda obscured and the world is 
Brahman with the qualities of cit and ānanda obscured. All the objects in 
the world are Brahman in those forms. The relation between Brahman, 
Jiva and the world is that of pure identity (Advaita). Non-difference 
alone is real. Difference is only for the sake or sport of Lila. 
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Krsna of Gokula is the highest Brahman. Visnu, Brahma and Siva 
are the manifestations of his qualities of Sattva, Rajas and Tamas, and 
discharge respectively the functions of protection, creation and destruc- 
tion. 

Bhakti is either Maryādā bhakti or Pusti bhakti, The former consists 
in practising Sadhana, or spiritual discipline as laid down in the Sastras 
and leads to Mukti (Sayujya). The latter consists in pure and simple love 
of God and leads to the soul’s participation in the divine sports in the 
celestial Gokula. 


Pre-Caitanya Vaisnavism in Bengal 

There is epigraphic evidence to show that the roots of Vaisnavism in 
Bengal go as far back as the fourth century ap. The first literary evidence 
is the Gita govinda of Jayadeva, who flourished in the twelfth century and 
enjoyed the patronage of the Vaisnavite Sena kings. It has been suggested 
that the twenty-four songs of Gita govinda are the Sanskrit renderings by 
Jayadeva of the originals in Aprabharisa or old Bengali, representing 
a tradition much earlier than Jayadeva. This theory has not been con- 
vincingly proved, but it is thought, “there is fair ground for believing 
that the sensuous verses depicting the love of Radha and Krsna were 
parts of a popular mass literature now lost.’ 

Besides Jayadeva, the lyrics of Vidyāpati,* who lived sometime 
between 1370-1460, and Candīdāsa* had considerable influence in 
Bengal. The direct influence on Sri Caitanya of the songs of Jayadeva, 
Vidyāpati, and Candīdāsa is evident from the fact that he is depicted by 
his biographers as having great fondness for them. The fact that the 
followers of Sri Caitanya draw profusely from the Gita govinda and the 
songs of Vidyapati to illustrate their Bhakti-rasa-šastra also shows how 
the emotional tendencies depicted in the former resemble the emotionale 
of the school.* 

While, thus, the influence of Jayadeva, Vidyapati and Candidas on Sri 
Caitanya is obvious, it is not easy to determine the source from which 


1A. K. Majumdar, op. cit., p. 77. d ? 
2Dr. S. K. De thinks that Vidyāpati wasa Smārta Pañcopāsaka and not a Visnava, 


because he composed verses on Šiva and Gauri as well as on Radha and Krsna. The 
ground for the belief is rather flimsy, because many Vaisnavas, who recognize Krsna 
as the highest deity, also adore Siva (see S. K. De, op. cit., p. 1, fin.) 

9There are several poets who bear this name. Some scholars think that Candidasa, 
whose lyrics Šrī Caitanya loved to hear was Dvija Candidasa, while others think that 
he was Ananta Badu Candīdāsa, who wrote Srī Krsna-kirtana (Majumdar, op. cit., 
DE S. K. De regards it as a tendency on the part of. the Caitanyite to read his Bha- 
ktirasa-šāstra in Gita govinda, composed three hundred years before, which, he says, is 
not historically correct (op. Cit., PP. 7-8). The criticism is hardly justified, for the 
canons of Rasa-Sastra are universal in application, like the rules of grammar, and there 
is nothing to prevent their application to compositions made prior to their formulation. 
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they themselves have drawn. Dr. De considers the possibility of Jayadeva's 
drawing directly from the Brahmavyaivarta-puradna, in view of the fact 
that both Gita govinda and the Brahmavaivarta-purāņa present Radha in 
the most vivid background of sensuous imagery and in both the Madhurya 
aspect of Krsna-worship as the beloved and its Aišvarya aspect as the 
supreme deity are equally emphasised, as also in view of the fact that 
there is no other Purāņa in which Radha is given the same prominence as 
in Brahmavaivarta. But he finds "no direct proof of Jayadeva's indebted- 
ness to the Brahmavaivarta purdna, and it is difficult to explain why 
Jayadeva should prefer its authority to that of the almost exclusively 
paramount Vaisnava scripture, the Srimad-bhagavata.”* 

Some writers seem to countenance the theory of $ri Caitanya having 
been influenced by the songs of the Alvars through Madhvendra Puri, his 
Paramaguru, Dr. Majumdar says, “Not only he (Madhvendra) had visited 
South India (for all we know he might have been a southerner), but unlike 
a Madhva ascetic, which he is said to have been, he was a devotee of 
great capacity. Thus it is possible that the seed of emotional devotion 
was transplanted by Madhvendra from South to Bengal, and the sapling 
was nourished to maturity during Caitanya’s long tour of south India.”? 


The possibility is strengthened, at least theoretically, by the prevalence of - 


the Madhurya form of Bhakti amongst the Alvars and the mention, by 
Andal, of one Nappinnāi, who seems to be an early prototype of Rādhā.? 

But with sources like the songs of Jayadeva, Vidyāpati and Candīdās so 
near at hand, geographically, culturally and linguistically, it is most 
unlikely that Sri Caitanya should have drawn from so remote a source as 
the'songs of the Alvars. There is also no direct evidence that Jayadeva, 
Vidyapati and Candidas were influenced by them. 

In preceptorial succession Sri Caitanya is linked with the Madhva 
Sampradāya, through his guru, Ivara Puri, who was a disciple of 
Mādhvendra Puri. The chances of his being influenced by the Madhva 
Sampradāya should, therefore, be great. But in doctrinal matters Sri 
Caitanya differs from Madhva, who even despises the Madhurya form 
of devotion, which is an essential part of the teachings of Sri Caitanya.* 

There is no other source from which Sri Caitanya could have drawn. 
There are, of course, two other Sarhpradāyas in which Radha is worshipped 
with Krsna, namely the Sarhpradāyas of Nimbarka and Vallabha. But there 
is no evidence that Caitanya ever came under the influence of the Nimbar- 
kites. There is also no evidence of Jayadeva coming under the influence 
of Nimbarka, though he is supposed to have been contemporaneous 


` top. cit., p. 9. "op. cit., p. 50. "ibid. 
*The question of the exact nature of. relationship between Sri Caitanya and Madhva 


is very complicated and controversial. We have, therefore, discussed it in chapter III 
‘The Sampradaya of Sri Caitanya.” J 
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with him. Vallabha is a contemporary of Caitanya, and we shall speak 
later of the evidence in Caitanya caritàmrta of his himself coming under 
the influence of Caitanya.! 

The only single source form which Sri Caitanya has undisputedly 
drawn is the Srimad bhāgavata, which he holds in such high esteem that 
it is identified with Krsna Himself.? It is, it seems, the common source 
of inspiration to Jayadeva, Nimbārka and the writers of such late Puranas 
as the Brahmavaivarta. 


1$ee Chapter II. = E SEU. 
2We Miša in detail the importance of Srimad Bhagavata for Caitanyism 


in the chapter on ‘Sources of Knowledge.’ 
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spontaneous expression of an inward bliss, which seemed to reign in his 
heart and control the movements of his body. With hands uplifted and 
eyes upturned he seemed to dance in a fit of divine madness, which 
enraptured all and sundry and made them dance as by a spell. 

The boyish frolics of Sri Caitanya or Nimāi, as he was fondly 
nicknamed by his parents, bear close resemblance to those of Sri Krsna. 
Once he saw a cobra passing by and caught hold of it. The cobra coiled 
round his body but he lay smiling on it. When Saci saw this she shreiked 
aloud with fear and the cobra quickly made off. 

Nimāi was easily induced to.dance when people promised to give him 
sweets. He played on the bank of the Ganges and teased the people who 
went there to bathe. He would run away with the articles they brought 
for worship and eat the offerings intended for the deities; he would 
interrupt someone in meditation and say, “Worship me, for I am the 
God you are meditating upon.” He would climb the shoulder of another 
and proclaim, ‘I am Lord Siva’ and then jump into the Ganges, using 
his shoulder as diving board. He would dive into the river and pull 
the legs of persons bathing. He would interchange the clothes of the 
males and females as they would be bathing. Frequently, therefore, the 
people would go to his parents and complain. 


The student 

Jagannatha Misra and Saci did not send their Nimài to school, 
because they were afraid that studies would have the same baneful effect 
upon him as they had upon his elder brother and he would become an 
ascetic. But since he was growing wild they were obliged to put him under 
the tution of pandits Sudaršana and Visnu. 

Later he was sent for higher education to the school of Pandit 
Ganga Dasa, the most learned pandit of Navadvipa. There were about a 
thousand students in the school. Most of these were much older than 
-Nimàai, who was only fourteen. Kamalakànta, who was famous for his 
knowledge of rhetoric, Krsnananda, the author of Tantrasāra, and 
Murari were his classmates. But this lad of fourteen eclipsed them all by 
his extraordinary intelligence. They found him far superior to them in 
academic discussions. Tt was his favourite pastime to challenge the pupils 
of different schools for intellectual fight with him on the bank of the 
Ganges. He would offer his own explanation of certain Sütras and ask 
others to criticise it. On their failing to find any flaw, he would himself 
point a number of flaws and offer another explanation which he would 
again criticise to re-establish his original explanation with extraordinary 
skill and felicity. 

Nimāi’s only passion at this time was study, to which he applied 
himself with single-minded devotion, An intellectual giant that he was, 
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he acquired mastery over the different branches of Sanskrit learning at a 
very early age. Some scholars, however, believe that he confined himself 
to the study of Grammar. The reasons stated for the belief are that 
Gangādāsa, his teacher was a reputed scholar of Grammar,” that 
Vrndavana Dasa admits he had no knowledge of Nyàya (as he makes 
people wish that he had studied Nyāya), and that Krsna Dasa makes him 
admit he never studied rhetoric.* It may be admitted that Nimai’s teacher 
was famous only as a grammarian and that Nimāi, himself was mainly 
a teacher of Grammar. But this cannot be advanced as an argument 
against his proficiency in other branches of learning. Nimai's saying that 
he did not study rhetoric cannot be regarded as of much significance, as 
it was not unusual with him to conceal things that would give him 
prominence, and he actually vanquished in disputation Ke$ava Bhatta, 
a well known scholar, by pointing rhetorical flaws in a verse composed 
by him, and humbled the pride of Mukunda, another scholar of rhetoric, 
in a similar rhetorical fight with him. Similarly the wish casually 
expressed by some one at sometime, that Nimāi studied Nyāya, cannot 
be regarded as a valid ground for the belief that he never studied Nyāya, 
specially in view of the fact that the same author, who discribes the wish, 
also narrates how he defeated Pandit Gadādhara in a discussion pertining 
to Nyāya? and vanquished in disputation Vasudeva Sarvabhauma Bhat- 
tācārya, the greatest authority of the time on Nyāya, and earned from 
him the certificate that he was well versed in all branches of learning.* 
Mukunda, who had challenged Nimāi to a rhetorical fight, to which 
reference has already been made, under the impression that he was only 
a grammarian, was also compelled to recognize him as a prodigy, who 
was well versed in all the Šāstras.” Jayananda expressly states that he 
studied all the different branches of Sanskrit learning one by one.* 


The householder 
Nimāi was still a student when Jagannatha Misra died, and the res- 
ponsibility of managing the household fell on him. He married Laksmi, 


15. K. De, Early History of the Vaisnava Faith and Movement in Bengal, pp. 53-54. 
yyakarana šāstrera ekānta tattvavid] C. Bh., Y, vii. 
*keha bale e brahmana nyaya jadi pane! 
bhattācārya haya tabe kabhu nā nane/| ibid, I, xiii, 202; cited by S. K. De. 
‘nahi pani alankara kariyachi sravanal CC, Y, xvi, 49. 
*hena jana nāhika je prabhu sane balef 
gadadhara bhāve aji baci palaile|] C. Bh., I, viii, 26. 
sārvabhauma bale—tumi sakala vidyāyaļ 
parama pravīna ami jani sarvathāya/| C. Bh., III, iii, 77. 
%manusyera emata panditya ache kotha] 
hena šāstra nāhika abhyāsa nāhika jatha/] C. Bh., Y, viii, 18. 
Ssmrti, tarka, sāhitya pauila eke eke] Caitanya Maīgala, p. 18. 
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daughter of Vallabha Ācārya and set up a school where he taught 
grammar. He was at this time imbued with the scholastic spirit and 
indulged in dialectical bouts with the scholars of Nadiyā. In one such 
bout he defeated a Digvijayi Pandit! (world conquerer), whom the blessings 
of goddess Saragvati had made invincible (C. Bh., I, xiii, 21-22). The goddess 
told the Pandit in a dream that the man who had vanquished him was the 
Lord Himself. S 

As a result of his victory over the Digvijayī Pandit Šrī Caitanya 
soon rose to great eminence as a scholar. But he did not show any 
marked tendency towards religion till now. Fe seemed on the other hand 
to be averse to it, and Vaisnavas, inspite of his personal charm and 
scholarship, avoided his company on account of his scholastic arrogance 
(C. Bh., T, vii, 172). 

When Nimai was about twenty-two years old he visited East Bengal. 
His biographers give scanty account of this tour. Only Preman Vilāsa 
mentions some of the places he visited. He is said to have visited 
Faridpur, Bikramapur in the district of Dacca, Bhitadia, which was then 
a great seat of Sanskrit learning, and Dacca Daksin, in the district of 
Sylhet, where his grandfather Upendra Misra and his uncles lived. Pro- 
bably one of the objects of his tour was to meet these people. At 
Bhitadia he met Purusottama, who later became one of his close associates 
and was known as Svarüpa Dàmodara. 

During this tour his wife Laksmi died. After her death he married 
Visnupriya, daughter of Pandit Sanatana Misra of Navadvipa. 


Initiation and the upsurge of divine love 

In the year 1508, about a year after his tour of Bengal, Nimāi went 
on a pilgrimage to Gaya with the professed object of performing the 
Sràdha ceremony of his father. He was accompanied by Candrašekhara 
Ācārya* and a large number of his pupils. After performing the Sradha 
he went to Cakrabena to see the footprints of Lord Krsna in the temple 
of Gadadhara. As his gaze was fixed on the footprints, the Brahmanas 
were singing in praise of the Divine Feet. The songs aroused spiritual 
emotions in Nimai. He stood for sometime like a statue oblivious of 
his surroundings. Then his hair stood on ends, tears flowed from his 
veyes in continuous stream, and his whole body trembled. This was the 
first distinct manifestation of spiritual emotions in him. 

vara Puri, a disciple of Madhvendra Puri of the Madhva sect also 
happened to arrive here at this time. Nimāi's meeting with Iévara Puri 


"Some think that this Digvijayi was the same as Kešava Bhatta of Nimbarka 


Sampradāya. The name of the Digvijayī,however, is not mentioned in any of the 
biographies of Sri Caitanya. f : 
*His wife’s sister’s husband. 
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proved a turning point in his life. He became his disciple and obtained 
the Dasaksara Krsna-mantra from him. This may as well have been the 
real object of his visit to Gayā, for Gayā was a Mādhva centre at this 
time! and a meeting with I$vara Puri there, was probable. This is also 
indicated by Sri Caitanya's saying to Ī$vara Puri “Now that 1 have seen 
your holy feet I regard my pilgrimage to Gaya as successful. .... No 
holy place on earth is holier than your holy feet, the sight of which 
brings immediate relief to one's ancestors from all kinds of bondage" 
(C. Bh., I, xii, 49). This was, however, not the first meeting of Nimāi 
with Í$vara Puri. They had met once before at Nadiya. At that time 
ISvara Puri's religious advice to him did not prove effective. But even so 
he was so much impressed by his personality that he regarded him as an 
incarnation of God.? Nimāi also must have been highly impressed by the 
devotional qualities of I$vara Puri and secretly harboured a desire to be 
initiated by him ever since his mind turned to religion, which must, of 
course, have been long after his first meeting with him. 

On his return journey from Gaya, Nimāi was blessed with the vision 
of Krsna in a village called Kanāira Nātašālā. Ever since then Krsna 
took complete possession of his personality and he was a completely 
changed. man when he returned to Navadvipa. His pride of learning and 
his aggressive spirit were gone. His fondness for dress and care for 
personal appearence had disappeared. He was the meekest and the 
simplest man on earth. He hardly paid any attention to anything of this 
world, and was always lost in the thought of Krsna. Tears incessantly 
flowed from his eyes at the very name of Krsna or anything associated 
with him sent him into trance. It was impossible for him to teach his 
pupils. The only meaning he knew of the Sütras of grammar which he 
was accustomed to teach, or, in fact, of any word or letter, was Krsna 
(C. Bh., II, i, 144, 171). So he always discoursed on Krsna, and in the 
midst of the discourses laughed and wept and raved and lost himself in 
trance. The Pandit, who was so far given only to scholastic pursuits, 
was now completely mad with the love for Krsna (C. Bh., II, i, 242). His 
pupils did not know what to do. It was not possible for them to leave 
him and take their lessons from someone else. They went and reported 
every thing to Gangādāsa, their preceptor's preceptor, who gave some 
good counsel to Nimai. Nimài promised earnestly to follow his advice, 
but he could not. In utter helplessness he had to tell his pupils one day, 
“I always see a dark complexioned Boy of excusite beauty standing 
before me and playing on his flute. I cannot always, but speak of Him 
and Him alone. I must, therefore, stop teaching from today. You are 


1See A. K. Majumdar, Caitanya His: Life and Movement, p. 137. fn. 1. 
2halena išvara puri—sunaha pardita| 
tumi je īsvara arisa jāninū niscita]] C. Bh., I, xii, 55. 
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free to go and take your lessons anywhere you like (C. Bh., II, i, 367, 
369)." And so saying he closed the book and burst into tears. The pupils 
also closed their books saying “No more education for us Master! Only 
bless us that we may remember life after life what we have learnt at thy 
feet." The Master was visibly moved. He took them one by one in his 
lap and kissed and wept. Then he performed Sarmkirtana with them. He 
stood in the middle singing: 

haraye namah krsna-yadavaya namah| 

gopāla govinda rama sri-madhusüdana[| 
and keeping time with his hands, while the pupils went round and round 
repeating the song. As the song and the dance went on their hearts were 
filled with the presence of the divine and tears of joy flowed from their 
eyes. Many people from the neighbourhood were attracted to the scene. 
But every one, who came as a spectator was caught in the current of 
devotion and began to sing and dance. This marked the end of the 
academic career of Nimāi and the beginning of Sarhkirtana, which was 
the professed mission of his life. 


The leader of Vaisnavas 

The news of this change in Nimāi spread all over Navadvipa. People 
thought that it was a fit of lunacy. But the Vaisnavas of the town knew 
that Nimāi had become a Vaisnava—a change though seemingly impossi- 
ble, they had long wished and prayed for, and so there was no end to their 
Tejoicings. Nimai was soon acknowledged as the leader of the Vaisnavas 
of the town and became the nucleus of their devotional activities, which now 
began to grow in intensity with great rapidity. People in large numbers 
began to be drawn to him. His influence was so contageous that the 
very touch or presence of his body converted sinners into saints. He was 
like a live wire charged with the current of divine love and anyone, who 
came into his contact, was similarly charged. 

Principal among those, who joined the group of Vaisnavas, Nimāi 
was now heading, were Nityananda, Advaitacarya, Srivasa, Gadadhara 
and Haridasa. Nityananda was an Avadhüta Samnyasin, whom tradition 
regards as the elder brother of Krsna, and who plays the second impor- 
tant role in the cult of Sr: Caitanya.* He was born at Ekcākā, in the 


"R. G. Bhandarkar, Vaisņavism, p. 83, identifies Nityananda with Nimai's elder 
brother Vi$varüpa. In Aufrecht's Catalogus Catalogorum also Nityananda is men- 
tioned as the elder brother of Sri Caitanya. Dr. S. K. De, op. cit., p. 59 f.n., thinks 
that the source of the mistake is the fact that Sri Caitanya used to address him as an 
elder brother. But the source actually is the theological belief that both Nityānanda: 
and Vi$varüpa are the manifestations of the spiritual principle known as Mahà- 
Samkrsana, on account of which they are actually regarded as identical. Vrndāvana 
Dasa describes Vi$varüpa as Nityananda-svarüpera abheda $arira (C. Bh., I, v, 93; 
also I, v, 118). ANT 
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district of Birbhum and was about eight years older than Nimāi. His 
parents Haņāi Pandit and Padmāvatī are said to have made a gift of 
him to a Saranyásin, who had come to beg for him. He travelled all over 
the country for about twenty years and was at Navadvipa, when, pro- 
videntially, he met Nimāi. According to another account he went to 
Navadvipa from Vrndāvana at the bidding of I$vara Puri, who told him 
that Sri Krsna, whom he was looking for at Vrndávana had appeared as 
Nimai Pandit at Navadvipa. 

Advaitācārya was an inhabitant of Laur, in Sylhet. He was born in 
1434 AD, that is, fifty-two years before Nimāi. His father Nava was a 
courtier of Krsna Dasa, the Raja of Laur. He came to Navadvipa for 
higher education. His scholarship was well recognized and it won him 
the title of Advaitācārya. He was a pious man and was regarded as the 
holiest of Vaisnavas (C. Bh., I, ii, 74). His heart broke to see that the 
people had lost faith in God. He was accustomed to sit on the bank of 
Ganges and pray to Lord Krsna that he might appear on earth again 
and restore the faith of the people. He is even said to have taken a 
vow to make Krsna come down on earth and, as Vrndavana Dasa says, 
§ri Caitanya often referred to him as the cause of his advent (C. Bh., I, 
ii, 91). 

Šrīvāsa! was another Brahmana scholar, who had gone to Navadvipa 
from Sylhet with Advaitācārya for study and settled there. He must have 
been quite old when Nimāi was born, for he and his wife Malini, who 
was a friend of Saci, were present at the time of his birth. He was a 
constant companion of Advaita. He had a musical voice and was a good 
singer. 

Gadādhara was a student of Nyāya and was young and handsome. 
He was intensly devoted to Nimāi and ranked as the highest in the inner 
circle of his followers. 

Haridāsa* was a Mohamedan convert to Vaisnavism. He was born at 
Büdan in the district of Jessore in 1464 Ap. His father Malai Kazi was 
a magistrate. He came to Navadvipa when he was young and was consi- 
derably influenced by Advaitācārya, who admitted him into the Vaisnava 
faith in spite of great opposition from the Vaisnavas. The Vaisnavas later 
reconciled themselves to him on account of his inimitable qualities of piety 
and devotion and his strength of conviction, which enabled him to with- 
stand severe persecution at the hands of the Mohamedans. 


Samkirtana X . 
The court-yard of the house of Srivasa became a regular meeting place 


1A Iso called Saīnivāsa. 
3His Mohamedan name is not known. 
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for the Vaisnavas. Here Nimāi had his nightly Samkirtanas in which only 
his close associates were allowed to participate. The doors of the house 
of Srīvāsa were closed when the Samkirtana started and no outsider was 
allowed to enter. It was at these meetings that Nimài is said to have 
revealed his divine form to his followers. These nocturnal and private 
gatheriugs continued for some time. But as already indicated the profes- 
sed mission of Nimai's life was to preach Sarhkirtana as the only means 
of deliverance in the age of Kali. He could not, therefore, confine his 
devotional activities to the limited circle of his friends, and it did not take 
him long to organize Samkirtana parties and processions in which thou- 
sands and thousands of people participated and which paraded the streets 
of Navadvipa, singing and dancing and surcharging the whole atmosphere 
of the city with unique devotional fervour. 

The movement had a universal appeal, but a small and influential sec- 
tion of people, who were proud of their learning and social status, did 
notlike the tumultuous scenes it released, which threatened to wipe off 
the age old distinctions of caste and creed and high and low in society. 
They, therefore, complained to Cānda Kazi,! the Mohamedan governer of 
the town. The Kāzī tried to crush the movement,” but fell a helpless 
prey to the tremendous spiritual influence of Nimài's personality and be- 
came a Vaiasnava. 


Samnyasa : 

The conversion of the Kazi broke the bone of the opposition Nimāi 
had to encounter, but the pedantic scholars and the godless persons per- 
sisted in their attitude of scornful indifference. He, therefore, resolved to 
renounce the world and become a Sathnyasin. Thus he thought every- 
body would be compelled to revere him and he would be able to work 
exclusively for the redemption of all (C. Bh., Il, XXV, 224-26). He per- 
suaded Kešava Bharati, a Sarhnyāsin of the Bharati order, who lived at Ka- 
tava, near Navadvipa to initiate him into Sarhnyāsa. The initiation cere- 
mony took place at Katava, on the Purnima of Magha in Saka 1431, that is, 
January 1510 ap, when Nimāi was twenty-four years old. On initia- 
tion he was given the name Sri Krsna Caitanya. There is nothing to 
suggest that Sri Caitanya was considerably infüended by Kešava 
Bharati either before or after the initiation. As Kešava Bharati lived 
at Katavā and Šrī Caitanya lived at Navadvipa, there was very 
little chance of personal contacts between them. According to the 
account given by Vrndavana-dasa the initiation itself was a formal affair. 
Sri Caitanya first whispered the Matra into the ears of Kesava Bharati 


1K Sirazuddina Khan. 


2He broke the mrdangas or Khols (drums) of a Satbkirtana aie and the place in 
Navadvipa, where this happened is to this day called Khola Bhāngāra Dāngā. 
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and enquired if that was the Mantra he wanted to give. KeSava Bharati 
confirmed the Mantra and then formally whispered it into the ears of Sri 
Caitanya (C. Bh., Il, xxvi, 197-201). The fact that Kešava Bharati did 
not add ‘Bharati,’ the name of the order to which he belonged, after the 
name of Sri Caitanya also indicates that the initiation was formal. Pro- 
bably he did not like one, whose spiritual greatness he had recognized 


and whom he regarded as the spiritual master of all, to be marked out as 
his disciple by name.! 


Journey to Puri and the conversion of Sarvabhauma 

Not more than a month after his initiation $ri Caitanya took leave 
of his heart-broken mother and the Vaisnavas of Navadvipa to go and 
live at Puri in Orissa. Four of his disciples, Nityānanda, Damodara 
Pandit, Jagadinanda and Mukunda accompanied him to Puri. An im- 
portant event in the life of Sri Caitanya, after his arrival at Puri and in 
the history of the great religious movement he was heading, was the con- 
version of Vasudeva Sārvabhauma Bhattacharya, a veteran scholar of 
Nyāya and Vedānta.* Vasudeva had founded the dialectical school of 
Navya Nyaya at Navadvipa, to which scholars were drawn from all over 
India and which had eclipsed the Mithila school, the most important 
centre of learning in Northern India at that time.* He was driven from 
Navadvipa by the persecution of Husen Saha, the Mohamedan ruler of 
Bengal and was now living at Puri under the patronage of Prataparudra, 
the king of Orissa, who held him in high esteem. He was about eighty 
years old, when Sri Caitanya arrived at Puri. Vasudeva saw him lying 
unconscious in a fit of emotion before the holy image in the temple of 
Jagannatha and brought him home. When he came to know that the 
charming young man was a grandson of Nilambara Cakravartin, who was 
a friend of his father Vi$arada, he became anxious about his future and 
tried to initiate him into Vedanta. He gave him religious discourses for 
seven days, but these did not have the desired effect. Sri Caitanya said, 
“The meaning of the Upanisads is quite clear to me. But your explana- 
tions seem to cloud their real meaning by adopting Samkara's indirect 
method of explanation and avoiding the direct method.” The young 
Samnyasin thus threw out a challenge to Vasudeva and a long discussion 
followed. The arguments of Šrī Caitanya and his simple and direct ex- 
planations ofthe Sūtras combined with the depth of feeling and conviction, 


1tumi sejagadguru jānilā ni$caya] : 
tomāra gurura jogya keha kabbu naya[]— C. Bh., il, xvi, 170. 
2The author of the Sanskrit work Sarvabhauma-Nirukti, and the teacher of Raghu- 
natha Siromani, whose name tops the list of those, who founded the Bengal school of 


logic. E C 
See D. C. Sen, Caitanya and His Companions, pp. 76-81. 


26 THE PHILOSOPHY AND RELIGION OF SRI CAITANYA 


from which they came, won over the old scholar from the path of Advaita 
Vedanta to that of pure devotion. He not only accepted Šrī Caitanya as 
his saviour, but became so passionately attached to him that he could 
bear anything in the world but not his separation (CC, II, ix).! 


Travel in south India and the meeting with Rāmānanda 

Soon after his arrival at Puri Sri Caitanya started on a long pilgrimage 
in south India, which lasted for about a couple of years. His visit to the 
South created a deep and lasting impression on the minds of the people. 
The stream of devotion which had flown freely in that part of the coun- 
try in the days of the Tamil Ālvārs, but which had dried up through 
passage of time was revived. This was visible in the form of a sudden 
outburst of devotional songs in Kanarese and Marathi. The Maratha 
saint Tukārāma, and the author of numerous devotional songs acknow- 
ledged the debt of the teachers of the order of Sri Caitanya even a hund- 
red years later.” 

In the earlier part of his journey Sri Caitanya met Rāmānanda Raya, 
governor of Rajmundri, under Prataparudra, king of Orissa, near Rāj- 
mundri on the bank of Godavari. Rāmānanda Raya was a devout 
Vaisnava and Vasudeva Sarvabhauma had already spoken of him to Sri 
Caitanya. He became one of his closest associates and was his constant 
companion during his long stay at Puri towards the end of his life. He 
stayed at Rajmundri for several days to have the pleasure of his com- 
pany. During this period he had important theological discussions with 
him of which an elaborate account is given by Krsņadāsa Kaviraja in 
Caitanya Caritāmrta, and which have an important place in the develop- 
ment of the Vaisnava theological doctrine, attributed to Sri Caitanya. 
Doubt is sometimes expressed about the authenticity of these discussions 
on the ground that in the description given by Krsņadāsa Kaviraja 
texts are freely quoted from the works of Rupa, Sanatana and Jiva, 
which were not yet written, along with those from Bhagavata and Gità.? 
But it is obvious that this is done to enrich the author's own account of 
the discussion and to make it more effective rather than “to depict Caita- 
nya as a scholar," for otherwise the wise scholar would not quote from 
the works, which were written later and least of all from his own 
Govindalilamrta. 'The poetic and somewhat pedantic exposition of the 
principles and stages of devotion does not render the discussion as pure- 
ly imaginative. On the other hand it may be suggested that the author 
quotes from the works of the Gošvāmins, who were the contemporaries 


*Vasudeva is reported to have been blessed at this time by the vision of God in His 
San-bhuja form, in Sri Caitanya, C. Bh., III, iii, 94, 
2G. Nelson Fraser, The Poems of Tukaram, 1, No. 80. 


3S. K. De, op. cit., pp. 70-71. 
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of Šrī Caitanya precisely with the object of showing that the description of 
the doctrine of devotion, as elaborated in the discussion, accords with the 
descriptions given by the learned disciples of $ri Caitanya, whom he had 
commissioned with the task of propagating the doctrine, and is, therefore, 
authentic. 

From Rājmundrī Sri Caitanya proceeded further south. He visited 
Sidhaut, Venkatagiri, Sivakanci or Conjeevaram, Visnaukāncī, Pakstirtha, 
and Vriddhacalam. From Vriddhācalam he went to Cidambaram, Veda- 
vana, Kumbakonam and Srirangam. At Srirangam he stayed for four 
months at the house of Venkata Bhatta and his brother Tirumalla and 
Prabodhānanda. Venkata Bhatta was the father of Gopāla Bhatta, one 
of the six Gosvamins, who propogated the teachings of Sri Caitanya and 
Prabodhananda was the author of Caitanya Carndrodaya and an exponent 
of Sri Caitanya's doctrine and divinity. From Srirangam he proceeded 
to Rišaba Parvata in the Madura district, where he met Paramananda 
Puri, who was also one of his closest associates during his stay at Puri. 
From Madurà he went to Rāmesvaram, Dhanuskodi Setubandha, Sri 
vaikuntha and Cape-Comorin. 

Then he turned northward and, travelling along the bank of Truvat- 
taur river in the Travencore state, reached the temple of Ādikešava in 
Trivandrum district, where he acquired a copy of Brahmasamhita (V. 
chapter). He visited the Srigeri monastery in Mysore, founded by 
Sarhkaracarya and Udipi, in South Kanada district, the home of Madhva 
and discoursed with the followers of Madhva. Proceeding further north 
he reached Pandharpur, where he worshipped Vitthala Deva, the famous 
deity of the Marhattās. Then, passing through the land between the 
rivers Krishna and Venva (Bhima) to the west of Sholapur, from where he 
obtained a copy of Vilvamangal’s Krsņakarņāmrta, which he cherished 
throughout, as a precious treasure of his life, and the bank of Tapti, 
he arrived on the banks of river Narmada. Then, taking a south-easterly 
course, he went to Dhanustirtha, Nasika and Kusavarta, the source of 
the river Godavari, From here he turned to the east and, proceeding 
along the bank of Godavari, reached Rājmundrī, where Raya Rama- 
nanda had been anxiously waiting for his return, and from Rajmundri he 
went back to Puri. 

According to Govinda Karmakara Sri Caitanya had gone farther north 
on his return from the south and visited Somanatha, Dvaraka and 
Prabhāsa. It may be noted that there is considerable difference in the 
accounts of Šrī Caitanya's travels io the south, given by his different bio- 
and it is difficult to determine the exact itinerary. Even Krsna- 


raphers es rary l i 
Er f his description by admitting that it is not in strict 


dasa Kavirāja starts 


chronological order. 
Krsnadasa Kaviraja’s account, however, seems to be more correct as 


he got it from Gopala Bhatta and the diaries of Svaripa Damodara and 
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Raghunātha Dasa (CC, II, viii, 263), who were the closest disciples of 
Sri Caitanya and had lived long with him. It is also certain that Sri 
Caitanya travelled widely in the south and left a deep impression upon 
the minds of the people. Kavikarnapüra says that Sri Caitanya's Vaisna- 
vism was accepted as the state religion of the Karnata country (Caitanya 
Cardrodaya Nataka, Act, vii). 

Shortly after $ri Caitanya's return to Puri, Ramananda Raya came to 
stay there with him for the rest of his life. Pratāparudra not only permit- 
ted him to do so but was pleased to order that he would continue to 
draw his salary. Paramananda Puri, who had met him in the south and 
Govinda, an attendant of Iávara Purl, who was commanded by him to 
serve Sri Caitanya as his personal attendant, Ramabhadra Ācārya, Bhaga- 
van Acarya and Kāšišvara also came. Bhavānanda Raya, the father of 
Rāmānanda Raya, who was feudatory chief to Pratāparudra and had 
become a fervent disciple of Sri Caitanya along with his three other sons, 
also dedicated his son Bānīnātha to the personal service of Sri Caitanya. 
Of the other disciples of Sri Caitanya Nityānanda, Gopinatha Ācārya, 
Jagadānanda and Svarūpa Dāmodara (known as Purušottama Ācārya be- 
fore his Sarnnyāsa), were already staying at Puri and had gone to Ālālanatha 
along with Sarvabhauma to receive him before the conclusion of his 
return journey to Puri. 


The conversion of Prataparudra 

The most important event which took place at this time and which 
firmly planted Caitanyism in Orissa was the conversion of Gajapati 
Prataparudra himself! It is the triumph of Šrī Caitanya over Sārva- 
bhauma Bhattàcarya and the latter's acceptance of him as his saviour 
that must have first drawn the attention of the scholarly and religious 
king of Orissa towards him. The king begged an interview with him 
through Sarvabhauma, but he refused to meet him on the ground that it 
was not proper for a Samnyàsin to have familiarity with a king. When 
the king's efforts through the other companions of Sri Caitanya also 
failed, he one day stole into the court-yard of Kasi Misra, where he was 
lying unconscious in a trance, in the lap of Nityananda, whilst his other 
companions were performing Kirtana round him, and fell on his feet. 
On regaining consciousness Sri Caitanya expressed deep regret for having 
come in contact with one, who was devoted to power and pelf. When the 
king heard this there was no end to his grief. He offered to surrender all 
his wealth and power at the feet of Sri Caitanya and prayed to him to be 


1S. K. De, says that, “there is no satisfactory evidence to show that Prataparudra 
was actually converted into the new faith,” but Jivadeva Ācārya, the family priest and 
court poet of Pratāparudra clearly alludes to his conversion in his Bhakti Bhāgavata 
Mahākāvya, See Sambidānanda Das, Sri Caitanya Mahaprabhu, p: 120; 
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accepted as the lowliest of his servants. Sri Caitanya was moved by these 
words and clasped the king in a loving embrace, which brought tears of 
Joy into his eyes. Rāmānanda Raya, describing this incident, in his 
famous Sanskrit drama Jagannātha Vallabha, marvels that the Raja, who 
was a terror to the Pathans and whose physical strength and iron contact 
was dreaded by wrestlers, melted at his touch. 

„Soon after his return from the south, about two hundred Bengali 
disciples of Sri Cairanya, led by Advaitācārya, arrived at Puri to cele- 
berate the occasion, and to participate in the car festival of Sri Jagannātha. 
A huge Kirtana procession, the first of its kind in Puri, was organized, 
in which Sri Caitanya and his followers sang and danced in groups in 
front of the car carrying the image of Lord Jagannātha, as it moved from 
the Jagannatha temple to Gundicà. The Bengal disciples stayed for four 
months at Puri, passing their time in daily Kirtans and theological discus- 
sions in the company of Sri Caitanya, after which they were sent back to 
Bengal. This was the first of a series of pilgrimages to Puri, which were 
performed every year by the Bengal devotees during the life time of Sri 
Caitanya. Sri Caitanya, however, persuaded Nityananda, after the second 
pilgrimage, not to visit Puri every year as it interfered with the propoga- 
tion of Bhakti in Bengal, a task with which he and Advaita had been 
specially comissioned. 


Pilgrimage to Vrndavana 

In the year 1514 Sri Caitanya started on a pilgrimage to Vrndavana. 
About five years before at the time of his Sarhnyasa, he had dispatched 
Lokanütha Acarya, one of his principal disciples with the object of 
reclaiming the holy city, which had long been neglected and lost (Prema- 
vilāsa). Lokanātha had succeeded in his mission, and this was a landmark 
in the revival of Vaisnavism in northern India. Šrī Caitanya was natural- 
ly anxious to visit the newly restored Vrndavana. He, therefore started 
for Bengal enroute to Vrndāvana, with Svarüpa Damodara, Paramananda 
Puri, Jagadānanda, Kasisvara, Haridāsa, Gopīnātha Acarya and others. 
As he was now virtually recognized as the state-god of Orissa elaborate 
arrangements regarding his journey through the territory were made. 
Passing through Bhavanipur, Bhuvane$vara and Cuttack he reached the 
border of Orissa, where he halted fora few days, so that necessary 
arrangements regarding his safe conduct through the adjoining territory 
of a ferocious Mohamedan chief could be made. At this time the 
Mohamedan chief, whose curiosity was greatly aroused on hearing 
about Šrī Caitanya, himself came to meet him. He was so much over- 
powered by the personality of Sri Caitanya that he fell on his feet and 
prayed to be accepted as one of his humble servants. Having received his 
grace he made adequate arrangements for his journey through his terri- 
"tory to Pānihātī (CC, II, xvi). He stayed at Panihati for a night and then 


1 
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went to Kumārahatta, where Srinivasa lived, to Kāncrāpāra where 
Sivananda Sena and Vasudeva Datta lived and to Jasda, where the images 
of Jagannatha and Sri Caitanya, installed by Jagadīša Pandit still exist. 
From Jasdà he went to the house of Vidyāvācaspati, brother of Vasudeva 
Sarvabhauma, at Vidyanagar. A large number of people, including even 
those, who, five years before, had been hostile to Sri Caitanya, came to 
pay homage to him at Vidyānagar from distant places and the rush was 
SO great that he had to leave the place stealthily and go to Kulià, the 
present town of Navadvipa, where he delivered a famous discourse on 
Bhagavata. 

Then he went to Ramakeli, where lived two Brahmana brothers, who 
Were ministers in the court of Mohamedan king Hussain Shah of 
Bengal and were known by their Mohamedan names or titles of Saker 
Malik and Dabir Khas. They were won over by Sri Caitanya and became 
his disciples. He called them Sanātana and Ripa, by which names they 
are now known. The conversion of these brothers was a great event in 
the history of the development of Caitanya Vaisnavism. For they and 
their nephew Jiva turned out to be the three great pillars of the faith, upon 
whose Writings rest its theological and philosophical foundations. It is 
said that Sri Caitanya was advised by Sanātana and Ripa not to go on 
pilgrimage to Vrndavana in the company of a large number of people, 
who were following him, and so he returned to Puri. Dr. Das concludes 
from Sources in Assamese literature that before returning to Puri Sri 
Caitanya paid a visit to Assam, where at the foot of the Manikuta hill, 
he met his beloved disciple Damodara and lived for some time in a cave 
now known as Caitanya Guphā.! 2 

He started for Vrndāvana again in the autumn of 1515. This time he 
took with him only Balabhadra Bhattācārya and one other attendant, 
followed a different route through the forests of Jhàrikhanda to avoid 
being noticed by people. Arriving at Varanasi he met Raghunatha, after- 
wards known as Raghunātha Bhatta Gosvāmin, besides his old followers 


1Dr. Sambidānanda Dās, Sri Caitanya Mahāprabhu, p. 145 f. 
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and wept and occasionally fell senseless on the ground, exhibiting in un- 
precedented form all the astasāttvika bhāvas or the bodily manifestations 
of divine love. His personality was so charged with the current of divine 
love that his very sight generated the feeling of devotion and compelled 
people to chant the name of Krsna.! Even the Mohamedans, who came 
in contact with him could not escape the magic influence of his perso- 
nality. Caitanya Caritāmrta narrates the incident of a Muslim divine 
(Pira), afterwards known as Krsnadasa, a Muslim prince Bijuli Khan and 
his attendants, who were later known as Pathāna Vaisnavas,” becoming 
his disciples at their very first meeting with him, on his way to Mahāvana. 
The Pīr, with whom Šrī Caitanya discoursed on the Muslim scriptures 
acknowledged that the Name of Krsņa spontaneously came on his lips to 
see him (CC, II, xviii). 

On his return from Vrndāvana Sri Caitanya stayed at Allahabad for 
some time during Kumbha Mela. Here he met a Vaidika Brāhmaņa named 
Vallabha Bhatta, who, according to most scholars, is Sri Vallabhācārya, 
the founder of the Vaisnava sect of that name.? Here he also met Ripa 


1 jei jei jana pāilā prabhur darašanaļ 
Sei preme matta kare ucca sarikirtana[] 
— CC, II, xviii, 209. 
*pathān vaisnava bali haila tar khyāti| 
sarvatra gāiyā bule mahaprabhu kirti | 
—CC, II, xviii, 210. 

2See D. C. Sen, Caitanya and His Age, p. 239; Caitanya and His Companions, 
pp. 200f. 

Also see M. T. Kennedy, The Caitanya Movement, p. 49. f 

The reason why Krsnadāsa Kavirāja refers to Vallabhācārya as simply Vallabha 
Bhatta, without making any mention of his position as the founder of an important 
Vaisnaya sect, may, it is suggested, have been that his followers forcibly took posses- 
sion of the Gaudiya Vaisnava temple of Srīnātha at Gokula and Krsņadāsa was a 
witness to it (see A. K. Majumdar, op. cit., p- 236). f Ē 

There is, however, no doubt that Vallabhācārya met Sri Caitanya at Purī, as men- 
tioned in Cairanya Caritamrta and some of the texts of Vallabha Sampradaya. Caitanya 
Caritāmrta also narrates how Sri Caitanya refused to listen to Vallabhacarya $ com- 
mentary on Bhagavata Purana, which he was writing at this time, and task him to 
task for his interpretaion of Bhagavata, which was opposed to that of oce 
Svamin (CC, III, vii, 115-120). It is significant in this connection that Vallabhacarya's 

ver completed. 
Senne CR es AS records how Vallabha, who had introduced the worship 
of Bala-Gopala in his sect, was influenced by the Madhura Rasa Upasana of Šrī 
Caitanya and was led in the end to obtain Ki$ore-Gopala Mantra-dīksā from Gada- 
dhara Pandit (CC, III, vii, 155). The importance attached to the worship of Radha 
in the Sampradaya of Vallabhācārya, as evidenced particularly by the works of 
i atha, son of Vallabhacarya, therefore, is most probably due to the influence 

Ms a (A. K. Majumdar, op. cit., p. 236). An important factor in this connec- 
of ien bern the fact that Vitthalanatha lived for some time in Navadvipa for 
K nts Banja and he must have come in close contact with the followers of Šrī 
(ne 2 


Caitanya (M. C. Parekh, Sri Vallabhacarya, pp. 160-61). 
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and his younger brother Anupama, who had renounced the world for his 
sake and come all the way from Bengal to receive his instructions. He 
gave them detailed instructions on Bhakti for ten days and sent them to 
Vrndavana commissioning Ripa to devote himself to the preparation of 
foundational literature for the propogation of Bhakti. Proceeding to 
Varanasi he met Sanātana, the elder brother of Ripa. Sanātana had been 
imprisoned by the king, because his meeting with Sri Caitanya had brought 
a complete change in his state of mind, and he was not able to attend to 
the duties of his ministerial office. He managed, however, to escape from 
the prison and go in disguise to Varanasi to surrender himself completely 
at the feet of his master. Sti Caitanya gave him elaborate discourses on 
Bhakti and commissioned him as well with the task of laying securer 
foundations of Vaisnavism by rediscovering the holy places in Vrndavana, 
building temples and producing canonical literature. 

An important event at Varanasi this time was his triumph in theologi- 
cal discussions over the Māyāvādin Samnyāsins, who followed the path 
of Jnana and deprecated Bhakti as pure sentimentalism. The result was 
the conversion of Prakāšānanda Sarasvati, the head of the Māyāvādin 
Samnyāsins of Varanasi, along with his many followers, which was a 
great step in the revival of Vaisnavism in northern India. 


"S. K. De, however, remarks “With the exception of the so called conversion of a 
leading Vedantist, Prakāšānanda, Caitanya’s presence at Benares does not appear to 
have been very fruitful, and made little impression in that great centre of Siva worship 
and Advaita Vedanta (op. cit., p. 75).”” He refers in this connection to Sri Caitanya's 
Own regret, recorded in Caitanya Caritamrta, that his sentimental wares did not sell 
in Kasi (CC., II, xxv, 161-62). But he has obviously missed the lines, which follow 
immediately and in which he states that since his followers did not like that he should 
carry the burden of the wares back, he distributed them at Varanasi free of cost, as 
also the lines in which his followers express their satisfaction on his having ultimately 
redeemed Varanasi, the centre of religion in northern India, which was so far deprived 
A eee though he had blessed the east, the west and the south (CC, II, xxv. 
Some scholars doubt even the story of PrakaSananda on the ground that Murari 
Gupta, Kavikarņapūra and Vindavana Dasa are silent on the point. It is obvious that 
this negative evidence by itself does not prove that the Story is false and fabricated. 
But it has no meaning at all, at least in so far as Vrndāvana Dasa and Kavikarnapüra 
are concerned, since they do not give an account of Šrī Caitanya's journey to the west 
to which the story relates. As regards Muràri Gupta it would not be fair to say that 
he is completely silent on the point. On the other hand he says that Mahaprabhu 
blessed with Krgna-bhakti ‘all the inhabitants of Varanasi’ (Kadcà, 413, 20), which 
cannot be interpreted to mean ‘all the inhabitants of Varanasi except PrakaSananda.’ 
Besides, there is no reason to disbelieve the account of Krsnadasa Kaviraja, whose 
informants are Sanātana and Raghunatha Bhatta, the eye-witnesses of the whole 
episode at Varanasi. 

Particularly important in this connection is the evidence of Prakāšānand's Vedanta- 
. siddhántamuktavali, which Clearly shows the influence of Sri Caitanya. The author 


rejects Vivartayada and admits that Brahman’s Sakti is the material cause of the world. 
See A. K. Majumdar, op. cit., p. 221. ` 
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The last days in Puri and the mysterious passing away 

Sri Caitanya returned to Puri probably in April 1516. Thus for six 
years after his Samnyása he travelled all over the country, broadcasting 
the seeds of Bhakti. The seeds having sprouted and taken root in the 
soil, he could now leave the plants to the care of his able leiutenants, 
and pass the remaining eighteen years of his life in monastic seclusion at 
Puri. So he settled there permanently in the garden-house of Kasi Misra. 
All his days were passed in deep communion with the Lord, interrupted 
only by occasional conversation with a few of his chosen disciples, who 
lived near him or came from distant places to receive instructions from 
him. 

The biographers of Sri Caitanya are agreed that he passed away in 
Saka 1455. But according to Dr. D. C. Sen he passed away in the 
month of Asādha (July, 1533 AD), which cannot be correct. For, 
Krsņadāsa says that Sri Caitanya lived for forty-eight years, twenty-four 
years as householder and twenty-four years as Sarmnyāsin;* which means 
that he could not have passed away before February 1534 Ap. This is 
confirmed by an account given by Narahari Cakravartin? in his Bhakti- 
lunar day in the month of Magha and learnt about the passing away of 
Šrī Caitanya on the way. This suggests that Sri Caitanya passed away in 
the month of Māgha (February). If he had passed away in Asādha (July) 
asthere was regular communication between Purī and Navadvīpa since 
Šrī Caitanya took Sarinyasa and settled at Puri and the devotees from 
Bengal went to Purī every year before Rathayātrā in July and returned 
in October. Further Krsņadāsa says that Sri Caitanya sent the presents 
he had received on the occasion of the performence of Gopa-Līlā (CC, 
III, xix, 11) to his mother at Navadvipa through Jagadānanda, and 
Jagadānanda returned from Navadvipa after staying there for about a 
month, with a message from Advaitācārya to Sri Caitanya suggesting 
that their mission was over, which served to highten Šrī Caitanya's feel- 
ing of seperation from Krsna and ultimately brought his end (CC, III, 
xix, 26, 28, 30). Gopa-lilà was performed by Šrī Caitanya on the Nandot- 
sava day in August or September. Jagadananda must have gone to 


1cauddasata sāta šake janmera pramanal/ a 
cauddašata paficanne haila antardhānaļ/ CC, Y, viii, 8. 
?cabbis batsara prabhu kaila grhabasa] 
nirantara kaila tahe kirtana-bilasa[] 
cabbisa batsara šese kariyà samnyasa| Č 
cabbisa batsara kaila nīlācale basa]] CC, I, xiii, 9-10. : 
3Son of Jagannatha, who was a disciple of Visvanatha Cakravartin. . 
4The work, though it must have been written in the eighteenth century, is regarded as 
authentic by historians. See B. B. Majumdar, Caitanya caritera upadana, pp. 485-86. 
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Navadipa in October with the devotees from Bengal after their usual four 
months stay at Puri and returned in December. This also suggests that 
Šrī Caitanya could not have passed away in July as held by Dr. Sen. The 
source of Dr. Sen’s information is an account given in the Caitanya- 
mangala of Jayananda, which is neither recognized by the Vaisnavas nor 
regarded as authoritative enough by the scholars. Its description of the 
life of Sri Caitanya is based on hearsay and runs in many respects coun- 
ter to the accounts given by other biographers, which are generally ac- 
cepted as authentic.? 

As Sri Caitanya passed away at Puri, where he also spent the last 
twenty-four years of his life, the accounts given by his disciples of Orissa 
in regard to the latter part of his life may generally be regarded as more 
trustworthy than those of his Bengal disciples. Turning to these we find 
that Acyutānanda, a contemporary of Sri Caitanya says in his Sanya 
Samhita that after the passing away of Sri Caitanya king Pratāparudra 
organized a one month festival in his honour, beginning from Vaišākhi 
Pūrņimā. Īsvaradāsa, a later writer says in his Caitanya-bhāgavata (Chap. 
LXXV) that Sri Caitanya passed away on the third lunar day of Vaišākha. 
It may be difficult from these accounts to determine the exact date of 
the passing away of Sri Caitanya, but combining these with the accounts 
given in the more authoritative biographies of his Bengal disciples we can 
safely conclude that he could not have passed away before February 
1534 Ap. Ht 

The manner in which Šrī Caitanya passed away is veiled with mystery. 
The general belief is that he disappeared physically and merged with the 
deity of the temple of Jagannatha, as Acyutānanda, Īsvaradāsa and 
Locanadāsa say, or in the deity of the temple of Totā Gopīnātha in Purī, 
as mentioned in Bhakti-ratnākara. Dr. Sen, however, thinks that he died 
Of septic fever, caused by injury to his left foot from a brick while 
dancing on the Rathayātrā day. He says that he was in the Gufdica 
temple of Jagannātha, when he suffered from high fever. “When the 
priests apprehended his end to be near they shut the gate against all 
visitors. This they did to take time for burying him and repairing the 
floor after burial. The priests opened the gate at 11 PM and gave out 
that Sri Caitanya was incorporated with the image of Jagannàtha."'? 


1There is no doubt that Locanadāsa's Caitanya- 
Caitanya passed away On the seventh lunar day of As 
any historical importance to this work (see B. B. Majumdar, op. cit., p. 274) and it is 
likely that Locanadāsa derives his information from Jayānanda himself, as it was 
written in 1575 (D.C. Sen, Bariga Bhāsā o Sāhitya, V, 314). soon after Jayānanda's 
Caitanya-mafigala, which was written sometime between 1560 and 1570 (B B Majum- 
dar, op. cit., p. 230). > 

*B: B. Majumdar, Op. cit., pp. 223-36. and S.K. D 
2 "D.C. Sen, Caitanya and his age, p. 264, 


mangla also mentions’ that Sri 
adha. But scholars do not attach 


€, Op. cit., p. 77, 
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Dr. Sen seems to have constructed the story partly from Jayanand's 
account, according to which Sri Caitanya was hurt in the foot, while 
dancing on the Rathayātrā day and partly from Locanadāsa's Caitanya- 
marigala, which states that when Sri Caitanya entered the Gundica temple 
of Jagannatha, its doors automatically closed and Sanātana, Haridāsa 
and others remained crying outside. We have already said that Jayananda 
is not reliable, his account being based on hearsay. The statement in 
Locanadasa’s Caitanya-marigala is said to occur in spurious pages con- 
tained only in one of the editions of the work.1 But apart from the 
nature of the sources from which the story has been inferred it is not 
believeable for several other reasons. We have seen that Jayānand's 
account of $ri Caitanya's death on the seventh lunar day of Asadha does 
not conform to the more authoritative accounts, relating to the time of. 
his disappearence. The story, therefore, of his dieing of septic fever, 
caused by injury to his foot on the Rathayatra day cannot be true. His 
secret burial by the priests in the temple of Totà Gopinatha can at best 
be a wild conjecture. How could Svarüpa, Rāmānanda Raya, Raghunatha 
Dasa and Govinda, who took care of him day and night, and Samkara, 
who was specially deputed to serve him at this time and slept with him 
in the same room at night, allow him to walk alone to the temple of 
Tota Gopinatha from the house of Kasi Misra in the state of fever to die 
in isolation and uncared for? How could the temple priests, who were 
not closely associated with Sri Caitanya and whom Krsņadāsa despises as 
worldly-minded,? suddenly aquire the authority of burying the body of 
Sri Caitanya, without any reference to Svarüpa Dāmodara, Rāmānanda 
Raya and Kāšī Misra, the Guru of Prataparudra, whose authority over 
the temple was supreme, and even Pratāparudra himself, who loved and 
worshipped Sri Caitanya as his God? 

That the whole story is fabricated is evident from the fact that Hari- 
dasa and Sanātana are said by Locanadāsa to have been shut out of the 
temple while the burial was going on inside. But Haridāsa had already 
died and his burial was performed by Šrī Caitanya himself, while Sanatana 
had left Puri for Vrndavana much earlier and never returned. 

Whatever the truth about the manner of the passing away of Sri Caita- 
nya, one thing, which lends support to the general belief of his merging 
with the deity, and which may also be the most important cause of the 
belief, is that no trace of his body was ever found. If the body were 
actually buried in the temple it is unbelieveable that king Pratāparudra 
would not have raised a memorial on it befitting the personality of Šrī 


Caitanya and the dignity of his empire. 


ISambidānanda Das, Sri Caitanya Mahāprabhu, p. 208. ` 
"ibid, Chapter XV. 





CHAPTER III 


The Sampradàya of Sri Caitanya 


Affiliation with Madhva 

The question regarding the Sampradaya or the religious sect to which $n 
Caitanya belonged is controversial. Most of his followers link him with 
Mādhvācārya. Others think that he started a new sect of his own. We 
may state at the outset that so far as doctrinal matters are concerned 
there is no affiliation between Sri Caitanya and Madhva. In some respects 
Madhva is even opposed to Sri Caitanya. The following are some of the 
important points of difference: P 

(a) Mādhva is an advocate of Dvaita or dualism, while Sri Caitanya is 
an advocate of Acintya Bhedabheda or inconceivable identity-in- 
difference. 

(b) According to Madhva the ultimate object of worship is Narayana, 
while according to Sri Caitanya the ultimate object of worship is 
Šrī Krsna, Nārāyaņa being only a partial manifestation of Krsna. 

(c) According to Madhva, devotion consists in dedication to Krsna of 
actions performed in accordance with Varņāšrama Dharma, while 
according to Sri Caitanya it consists in renunciation of Varnasrama 
Dharma for the sake of Suddha Bhakti. 

(d) The end, according to Madhya, is the attainment of five kinds of 
Mukti in Vaikuntha. According to Sri Caitanya it is the loving ser- 
vice of Sri Krsna. 

(e) According to Sri Caitanya the Gopikas of Vraja are not ordinary 
Jivas but the manifestations of the Svarüpa Sakti of Krsna, eternally 
engaged in His service which is selfless and lustless. According to 
Mādhva, they are maidens of Svarga (apsarah stri), who worship 
Krsna with the object of satisfying their lust. 

(J) According to Madhva the highest in the order of devotees of Krsna 
is Brahma, while according to Sri Caitanya the Gopikas of Vraja 
tank the highest, and even Brahma covets the dust of their holy feet. 
Madhva's description of the Gopikās as Apsarah Strī has been 
strongly criticised by Sri Sanātana and Sri Jiva. 

Šrī Caitanya himself regarded his doctrine as distinct from that of 

Madhva. This is evident from his dialogue with the Ācārya of Mādhva 
Sampradāya in Caitanya-caritāmrta, in which he calls the Sampradaya of 


THE SAMPRADAYA OF SRI CAITANYA 37 


Mādhva as ‘your Sampradáya." In Caitanya-candrodaya he calls the 
Vaisnavas of the Madhva school as “The Tattvavādin* Vaisnavas of the 
South—the worshippers of Nārāyaņa” and describes their doctrine as 
defective, while he describes the doctrine of Rāmānanda as rucitama.? 
Sārvabhauma says in reply to this: “No, my Lord! Rāmānanda Raya has 
accepted your doctrine. He does not have any doctrine of his own. Our 
own doctrine, which has been accepted by many people and is supported 
by all the Šāstras is the best." This proves not only that Sri Caitanya's 
doctrine is distinct but that he is himself its founder. 

This view finds frequent support in the writings of Sri Jīva. In his 
commentary on BP, X, xii, I, he refers to the Sampradaya of Mādhva as 
‘his (Madhva's) Sarhpradāya” and to those, who, like Sri Caitanya but 
unlike Màdhva, do not regard Chaps. X-XIV of the tenth Skandha of the 
Bhāgavatam as interpolation, as belonging to ‘other’ Sarpradayas.* In 
Sarvasamyadini he distinguishes his doctrine from that of Mādhva by 
calling his doctrine as his own (svamata) and that of Madhva as the doc- 
trine of Mādhva (Mādhvācāryamata). He also describes Sri Caitanya as 
the presiding deity of his Sampradāya (sva-sampradaya-sahasradhidaivam).® 

Šrī Rüpa Gosvámin describes Sri Caitanya as the bestower of Bhakti 
of the highest order, which had remained unbestowed for so long.” Sri 
Prabodhānanda Sarasvati says in a similar strain, “Before the advent of 
Šrī Caitanya, who had ever heard of Prema as the highest end? Who was 
aware of the glory and greatness of the Holy Name? Who had experienced 
the beauty and sweetness of the celestial garden of Vrndāvana? Who 
knew of Sri Radha, the highest and the most wonderful manifestation of 
sweetness, beauty, and Rasa?”3 It is, thus, obvious that Sri Caitanya was 
regarded by his followers as the giver of the highest order of pure and 
Rasa-oriented Vraja bhakti, which is the distinguishing feature of his 
school of Vaisnavism. 

There is also historical evidence to prove that in doctrinal matters the 
followers of Sri Caitanya were recognised as belonging to a school quite 


tkarmi Jnānī dui bhakti hina | 
tomārasampradāye dekhi sei dui cinha [| 
tabe ek guna dekhi tomara sampradaye | 
Šrī vigraha isvare karaha nirnaye [| CC, LI, ix, 249-50. 
2 Mādhvācārya himself called his doctrine Tattvavāda. 
"niravadyam na bhavati tegàm matan „.. rāmānandamatameva me rucitama, Cait. 
-candrodaya, VIII, 1. 
"id: 5SS, 149. Sibid, p. 1. 
"anarpitacarim cirat karuņayāvatīrņah kalau ER ; 
samarpayitumunnatojjvalarasám svabhaktiširiyam. Vidagdha-Mādhava, 1,3. 
apremānāmādbhutārthali kasya sravaņapathagatah nāmnāti mahinmah Í[20- arā 
vrndāvanavipinamādhurīsu kasya pravešah; ko va Janati radham paramarasa- 
camatkara mādhuryasimāmekašcaitanyacandrah paramakaruņayā sarvamāvišcakāra. 
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distinct from the traditional four schools of Vaisnavism. There is a tradi- 
tion that the question regarding the position of the school of Sri Caitanya 
in relation to the recognised four schools of Vaisnavism came into promi- 
nence when there wasa dispute regarding rituals in the temple of Govinda 
Ji at Jaipur, during the time of Visvanātha Cakravarti and Baladeva 
Vidyabhüsana, both of whom then lived in Vrndavana. The Gaudiya, 
Vaisnavas, who were in-charge of the temple, gave precedence to Govinda 
Ji over Narayana in their service of the deities to which the other 
Vaisnavas, who regarded Narayana as superior, raised serious objection. 
The ruler of Jaipur called a conference of pandits to resolve the dispute. 
Šrī Viévanàtha Cakravarti sent Baladeva Vidyabhüsana to the conference 
to represent the Gaudiya Vaisnavas. Baladeva was required first to prove 
that the Gaudīya Vaisnavas were a recognised Vaisnava community, duly 
authorised to speak on matters pertaining to Vaisnava religion and rituals. 
Baladeva started by showing the affiliation of Gaudiya Vaisnavism with 
Madhva. But in the discussion that followed the doctrinal approach of 
Gaudiya Vaisnavism appeared to be distinct from that of Madhva and 
the three other schools of Vaisnavism. Nobody was prepared to recognise 
it as an independent sect unless it was supported by an independent com- 
mentary on Brahmasütra. Baladeva, therefore, wrote a commentary on 
Brahmasütra, which he called Govinda-bhāsya, because, as described in 
the gloss written by himself, he wrote it under the command of Govinda. 
The learned commentary, which is really an improvement in many respects 
on the previous commentaries, was accepted and Gaudiya Vaisnavism 
was duly recognised as an independent doctrine. 

It cannot, however, be said, exclusively on the basis of $r1 Caitanya's 
doctrinal approach, that he had no affiliation with Madhva or any other 
Sampradāya. The question relating to Guru-paramparà or apostolic 
succession is of primary importance according to the Vaisnava tradition 
in determining the Sampradaya of a person. It is possible, in the case of 
a specially gifted and powerful Ācārya, that he may belong to a parti- 
cular Sampradaya and preach a different doctrine. Dr. S. K. De, points 
to the case of Madhvacarya himself, who was initiated into the Advaita 
Sathpradaya of Sarhkara but promulgated the Dvaita doctrine, which was 
directly opposed to Advaitism. Sri Jiva also makes a mention of this in 
his Tattva-samdarbha.! 

„Indian tradition makes formal initiation into one of the recognised 
Sampradayas necessary even if one wants to start a Sampradaya of his 
own. Radha-mohana Gosvamin stresses this point in his commentary on 
Tattva-sarhdarbha. Even Sathkara says, in his commentary on the Gita 
that “a man who does not belong to a sect must be ignored as if he was 

1samkara Sisyatam labdhyapi šri-bhāgavat- 5 -Vicchi, ; 
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a fool." It cannot, therefore, be imagined that Sri Caitanya was not 
duly initiated into some Sampradaya. 

The earliest authoritative statement regarding the initiation of Sri 
Caitanya is by Kavikarnapüra. In his Gaura-gaņoddeša-dīpikā he states, 
on the authority of Padma-purdna, that there are only four recognised 
Sarhpradāyas in this age of Kali—Sri, Brahma, Rudra, and Sanaka, and 
links Sri Caitanya with Brahma-sathpradaya, the Sampradaya of Mādhva, 
through Īsvara Puri, his Diksā Guru, and Mādhavendra Puri, his Parama 
Guru. Baladeva makes a similar reference to the four recognised Vaisnava- 
sathpradayas in his gloss on Govinda-bhásya, called Suksmā-tīkā, and 
records, both in this and Prameya-ratnāvali the Guru Paramparā of Sri 
Caitanya, linking him with Madhva. 

Dr. B. B. Majumdar mentions, besides the above, the following works 
in support of the view that Šrī Caitanya belonged to the Mādhva Sar- 
pradāya:” 

1. Narahari Cakravartin's Bhakti-ratnākara 

2. Devaki-nandana's Vrhadvaisnava-bandana 
. Višvanātha Cakravartin's Sri Gauragaņasvarūpa-tattva-candrikā 
. Manohara Dāsa's Anurāgavallī 
. Gopāla Guru's Padya 
. Lala Dasa’s Bhakta-māla 
. gina Nāgara's Advaita-prakasa, and 

8. Muralī-vilāsa. 

This makes quite an impressive list of works that can be cited in support 
of Sri Caitanya’s affiliation with Madhva. But scholars have raised several 
objections against this, which we may state as follows: 

1. There are three important reasons for regarding the Slokas relating 
to the Guru-paramparà of Sri Caitanya as interpolated: 

(a) The author of Gaura-ganoddesa-dipika himself contradicts the view 
of Sri Caitanya’s affiliation with Madhva in Caitanya-candrodaya. He 
makes Sarvabhauma Bhattācārya enquire from Gopīnātha, “Who is the 
Maha-vakyaupadesta of $r1 Caitanya?"3 Since the practice of imparting 
Maha-vakya at the time of initiation obtains only in Sashkara-sathpradaya, 
it is obvious that Sarvabhauma regarded Sri Caitanya as a Samnyasin ; of 
Samkara-sampradáya. This is confirmed by Gopinatha, who replies, 
Šrī Caitanya is a Sarhnyasin of the Bharati order.” - à 
(b) The Padma-purāņa Sloka relating to the four Sarhpradayas of Kali 
is not found in any of the editions of the Purana now available. ET 

(c) Gaura-ganoddeša-dīpikā mentions Mādhavendra Purī as the disciple 
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of Laksmipati of the Mādhva-saripradāya, which is doubtful, because 
the Samnyasa title of Madhvendra is ‘Puri’ while the Sarhnyāsa title of 
the Madhva-sampradaya is "Tīrtha.” Besides, the object of worship in 
the Madhva-sampradaya is Laksmī-Nārāyaņa, while Mādhvendra was a 
worshipper of Rādhā-Krsņa, and the end to be achieved according to 
Madhva is Mukti, while the end for Madhvendra Puri was the loving ser- 
vice of Krsna. Sundarananda Vidyàvinoda says that Madhvendra Puri is 
not mentioned as a disciple of Laksmipati in any of the lists of apostolic 
succession maintained in the Mathas of the Mādhva-sarnpradāya. 

2. The Süksma-tikà of Govinda-bltāsya does not give the name of the 
commentator. But the commentator writes: *Lord Govinda under whose 
command Vidyabhüsana (Baladeva) composed this commentary, may He 
help me in this my undertaking also." Dr. Radha Govinda Nath con- 
cludes from this that the commentator is not Baladeva but some follower 
of Màdhva, who at the commencement of the commentary, gives the 
parampard of the Madhva-sampradaya as ‘sva-guru paramiparü. What 
further lends support to this view, according to him, is the commentator’s 
statement: “Baladeva the wise, composed this commentary (bhdsyameta- 
‘dviracitam baladevena dhīmatā) under the command of Sri Govinda,” since 
it is most unlikely that Baladeva would thus call himself ‘wise.”! 

3. The evidence of Prameya-ratnayali is regarded as unauthentic on the 
assumption that the work was compiled by Baladeva, when he was a 
follower of Madhva and had not even thought of his initiation into the 
Gaudiya-sampradaya. It is pointed out, in this connection, that a Sloka 
of Prameya-ratnāvali, which lists nine important points of similarity bet- 
ween the doctrine of Madhva and the doctrine of Sri Caitanya, with a 
view to link Sri Caitanya with Madhva, is an interpolation.? 

4. The other works to which reference is made by Dr. B. B. Majumdar | 
are not considered to be of any importance either because they are not 
properly edited,* or because their authorship is disputed.’ 

5. The works of $ri Ripa, Sri Sanātana, Sri Jiva and others, whose 
importance is universally recognised, do not make any mention of Sri 
Caitanya’s affiliation with Madhva. 

6. The end, according to the Gaudīya-sampradāya of Sri Caitanya, is 
the loving service of Sri Krsna in Vraja, while according to the Madhva- 
sampradaya it is the attainment of Mukti in Vaikuntha. If it is accepted 
that Sri Caitanya is connected through Guru-parathpara with Madhva, it 
becomes difficult to explain how the devotees initiated into the Gaudiya- 
sathpradaya can realise the end as conceived by them, since they are 


1Gaudiya Vaignaya-darsana, Introduction, p. 189. 

2ibid, I, p. 1871. ; 
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connected in apostolic succession with Gurus, who are not themselves 
initiated into the kind of service of Krsņa, which they seek. The contradic- 
tion is highlighted by the special emphasis laid in the Gaudiya-sampradàya 
on the need of seeking initiation from a Guru, who is qualified by his own 
attainment to lead to the kind of devotional service one seeks. 

Dr. Radha Govinda Nath aptly points out in this connection that 
although we find different types of devotees amongst the direct disciples 
of Sri Caitanya, the Adi Gurus of the different sects in the Gaudīya-sarh. 
pradāya are only those who are devoted to Krsņa in Vraja. There is, for 
instance, no line of apostolic succession commencing from Šrīvāsa Pandita, 
who is a devotee of Laksmī-Nārāyaņa and Murari Gupta, who is a devotee 
of Rama Candra.’ 

1. If we recognise Sri Caitanya’s affiliation with Madhva, then only the 
Vaisnavas belonging to the line of apostelic succession commencing from 
Šrī Nityānanda and Sri Advaita can be regarded as Gaudiya Vaisņavas, 
since both of them were initiated into the Madhya Sarpradāya. All 
others, including those belonging to the lines of Sri Gadadhara Pandit 
and Sri Narottama, must be regarded as non-Gaudīyās, for Gadadhara 
and Narottama were not initiated into the Madhva-sampradaya and there 
is no evidence of their having been initiated by Šrī Caitanya. Yet the disci- 
ples of both Gadādhara Pandit and Narottama are universally recognised 
as Gaudiya Vaisņavas.” 

The above objections must be carefully examined. The most important 
of them relates to the fact that none of the six Gosyamins makes any 
mention in his works of Sri Caitanya’s affiliation with Madhva, nor does 
any of them make obeisance to him in the customary Vandana at the 
commencement of his works. It is mainly for this reason that the Slokas 
concerning the Guru-parampara of Sri Caitanya in Gaura-ganoddesa-dipika 
and Prameya-ratnávali etc. are regarded as spurious. But if we take into 
consideration the fact that the Gosvamins regard the philosophy of Madhva 
as not only different but opposed to that of Sri Caitanya on some of the 
most fundamental points, the objection loses much of its importance. It 
is not unnatural from this point of view that, inspite of Sri Caitanya’s 
formal affiliation with Madhva, they should omit reference to him in their 
writings. The works of §ri Vallabhācārya provide a suitable illustration. 
Šrī Vallabhacarya belongs to the Visņusvāmin-sarhpradāya. Yet he does 
not make any reference to Visņusvāmin in his works, because he reshaped 
the Suddhadvaita doctrine of which Visnusvamin is the founder and 
departed in several ways from the orthodox approach of the school as 


defined by him.? 
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Another important reason for the omission in the works of the Gos- 
vamins of any reference to Madhva may be that the traditional belief in 
the existence of only four recognised Vaisnava-sampradayas in the age of 
Kali which made it obligatory for every new faith to have a link with one 
of them, was not so strong and prevalent during their time. But in the 
time of Baladeva Vidyabhusana the belief acquired such great importance 
that he was led to emphasise the link of the Gaudiya-sampradàya with 
Mādhva through Guru-parampara inspite of his explicit recognition of 
the doctrinal difference between Sri Caitanya and Madhva, which earned 
for the Gaudiya-sampradaya universal recognition as the fifth school of 
Vaisnavism at the historic conference of pandits at Jaipur. If he had not 
done so he would perhaps have been dubbed asampradayi (not duly initia- 
ted into a recognised Sarhpradāya) and not given a hearing at the confe- 
rence at all. 

It would, therefore, not be proper to deny Sri Caitanya's affiliation 
with Madhva merely on the basis of absence of any mention of it in the 
works of the Gosvàmins. What is important, that they do not say any- 
thing regarding the initiation of Sri Caitanya into this or that Sampradàya, 
while there is much that they say regarding the necessity of initiation in 
the path of Bhakti and regarding Sri Caitanya's role as a teacher of Bhakti 
to imply that he must have been initiated into some Sampradàya. To find 
out the particular Sampradaya into which he was initiated we must turn 
to such other evidence as is available and examine it with an unbiased 
mind. 

There is no evidence whatsoever of Sri Caitanya's initiation into any 
Vaisnava-sampradàya except Madhva. It is against this background that 
the evidence, listed above in favour of his affiliation with Madhva, should 
be examined. We apprehend that it has not been examined in this light 
and the tendency to regard it as spurious because it is not supported by 
the works of the six Gosvamins has persisted throughout. 

This is particularly clear from the way in which the evidence of Prameya- 
ratnāvali is dismissed as fabricated by Dr. Radha Govind Nath. He does 
not give any reason for presuming that the work was written before Bala- 
deva Vidyabhüsapa was initiated into the Gaudiya-sampradaya, except 
that it shows his Madhva leanings, a characteristic from which his other 
works cannot be said to be altogether free. Also, he does not mention 
how the presumption detracts from the value of the work as an evidence 
in favour of Sri Caitanya’s affiliation with Madhva. Equally unwarranted 
is his presumption that the Sloka mentioning nine points of similarity 
between the doctrine of Sti Caitanya and the doctrine of Mādhva is an 
interpolation. He seems to think that the parallels drawn in the Sloka are 
not well founded and therefore they cannot be attributed toa scholar of 
the stature of Šrī Baladeva. But a careful study of the parallels will reveal 
that the belief in their inadequacy springs more from a conscious or 
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unconscious desire to underrate the evidence in favour of $ri Caitanya's 
affiliation with Madhva than from any genuine defects in them. We have 
already pointed out the important points of difference between the doc- 
trines of $ri Caitanya and Madhva, but these do not preclude the possibi- 
lity of points of agreement, which Baladeva has emphasised. 

Similarly, the fact that Kavikarnapüra represents the doctrine of Sri 
Caitanya as different from that of Madhva in Caitanya-candrodaya is not a 
sufficient justification for regarding the Slokas relating to the Guru-param- 
para of Šrī Caitanya in Gaura-gaņoddeša-dīpikā as interpolated, as some 
writers seem to think.! We have made it clear at the outset that though 
ordinarily a disciple adheres to the doctrine of the Sampradaya into which 
he is initiated, the Ācāryas, who have regenerated a Sampradaya or found- 
ed a new sect, have been notable exceptions to the rule. The fact, there- 
fore, that Sri Caitanya's doctrine is different from that of Mādhva does 
not necessarily imply that he must have been initiated into a different 
Sarhpradāya. Conversly, the fact that Sri Caitanya was initiated into the 
Mādhva-sarnpradāya does not imply that his doctrine must have been 
exactly the same as Madhva's. It is, perhaps, to remove the impression 
that Sri Caitanya's doctrine was the same as the doctrine of the Samp- 
radāya to which he belonged by Guru-paramparā that, having linked Sri 
Caitanya with Madhva by stating his Guru-parampara in the Gaura- 
gaņoddeša-dīpikā, Kavikarņapūra takes care to declare, unequivocally, in 
Caitanya-candrodaya that his doctrine was not the same as Madhva’s. 

As regards the ‘Suksma’ commentary on Govinda-bhasya, even if the 
traditional belief that it was written by Baladeva himself is set aside, the 
evidence of the commentary itself, whosoever may have been its author, 
remains. We have no reason to regard the Guru-parampara given in it as 
spurious unless we presume that anything not directly supported by the ve 
ings of the six Gosvamins must be so regarded. Dr. Radha Govind Nath S 
statement, that the author of the commentary must be the same enthusiast 
of the Madhva-sathpradaya who has interpolated the Slokas concerning the 
Guru-parathpara in Gaura-gaņoddeša-dīpikā, does not bear scrutiny, since 
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may also be true that none of the Vaisnava-sathpradayas assigned these 
titles to their Sarhnydsins. But the tradition was obviously broken with 
Mādhvācārya, who adopted the title “Tirtha.’ It is said that he was origi- 
nally initiated into the Tirtha order of Samkara-sampradaya by his Guru 
Purusottama Tirtha. But he continued to designate himself as Tirtha even 
after he promulgated his Dvaita doctrine under his Samnyàsa name of 
Ananda Tirtha, and the Gurus who succeeded him, also continued to be 
designated as 'Tirthas.'! It would not be far-fetched to presume that the 
tradition was further broken at a later date, when Madhvendra was desig- 
nated ‘Puri’ by his Guru Laksmipati. Farquhar admits that, in the later 
history of the Madhva-sampradaya, the ascetics of the Madhva sect called 
themselves Puris and Bhàratis. In our own time we find that the Sar- 
nyàsins of the Gaudiya Matha freely adopt any of the ten titles, supposed 
at one time to have been associated with the Sarikara-sampradāya alone. 

It is also not unlikely that Madhvendra himself was a Sarhnyāsin of the 
Puri order of Samkara-sampradàya before he was initiated by Laksmipati 
into the Madhva-sampradaya and that he adhered to his ‘Puri’ designa- 
tion even after his conversion into Vaisnavism, like Mādhvācarya and the 
distinguised Prakāšānanda Sarasvati of the Sarnkara-sarhpradaya, who 
also carried his ‘Sarasvati’ designation with him when he was converted 
into Gaudiya Vaisnavism and renamed Prabodhananda Sarasvati.? Even 
if he was given the ‘Tirtha’ designation of the Madhva-sarhpradaya after 
his new initiation it was soon forgotten, since he had already become so 
famous as Mādhvendra Puri and the people had become so accustomed 
to his ‘Puri’ designation. The fact thai his name does not appear in the 
lists maintained in the Madhva Maths does not prove anything more than 
that be was never in-charge of any of them. It cannot be regarded as a 
proof that he was not initiated into the Madhva-sarhpradaya. i 

There is no doubt that Madhvendra Puri's doctrine is not exactly the 
same as Madhva's. In Caitanya-caritamrta he is described as the seed of 
Prema-bhakti of Vraja, which was later reared into a huge tree by Sri 
Caitanya.* But his doctrine is wholly different from that of Sarkara, 
who regards the God of Bhakti as illusory. It is impossible for the seed 
of Bhakti to sprout in the ground of Advaitism as preached by him. It is 
not unlikely that Madhvendra was drawn into the Madhva-sathpradaya 
by the very fact of its extreme opposition of Sathkara and its firm faith 
in the personal form of God. 

Dr. Radha Govind Nath’s argument relating to the possibility of realisa- 
tion of the end as conceived by Sri Caitanya, if his affiliation with Madhva 


1S. K. De, op. cit., p. 12. 
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is accepted, is to some extent valid. But the objection on this basis against 
Šrī Caitanya's affiliation with Màdhva would hold only if the affiliation is 
not purely formal. We have already made it clear that from the doctrinal 
point of view there is a fundamental difference between Sri Caitanya and 
Mādhva, and that Sri Caitanya accepted Tévara Puri as his Guru only to 
abide by the injunction of the Sastras relating to the formal necessity of 
initiation. But even if we agree with Dr. Radha Govind Nath that neither 
Iévara Puri nor KeSava Bharati belonged to the Mādhva sect, the objec- 
tion raised by him will be equally valid against any other sect to which 
they are supposed to belong, since, according to him, the loving service of 
Krsna as His Kāntā or beloved in Vraja is not regarded as the end by any 
other Sarnpradāya to which Sri Caitanya may be said to be affiliated, 
least of all by the Sarnkara-sarhpradaya to which they may be said to 
belong on account of their ‘Puri’ and ‘Bharati’ titles. 

The argument that Sri Caitanya's affiliation with Madhva would make 
Gadādhara Pandit and Narottama Thakura a-sarhpradāyī, because they 
were neither initiated by a Madhva Guru nor by Sri Caitanya, also does 
not have any force. Here, again, Šrī Caitanya's affiliation with any other 
Sampradàya would not make any difference to Gadadhara Pandit and 
Narottama Thakura and the line of Gurus descending from them. They 
would still remain a-sampradayi according to Dr. Radha Govind Nath. 

What the above arguments seem to imply is that Šrī Caitanya, as the 
incarnation of Krsna and the founder of his Sarnpradāya, is also the Guru 
of all the Adi-guru’s of the different orders of the Sampradaya, who, 
whether directly initiated by him or not, derive their authority from him. 
His position in the Gaudiya-sampradaya is unique. He is both the wor- 
shipper and the worshipped. He is the object (Visaya) of Bhakti as well 
as its subject (Asrya). The Object (Bhagavan) becomes the subject (Bhakta) 
to show to the Jivas of Kali the path of Bhakti and, thus, to pave the way 
for their redemption. s A 

Sunderānanda goes a step farther. He says that just as the Avatārī, or 
the source of the Avatāras, includes all other Avataras, the Sathpradaya 
founded by the Avatári Purusa Šrī Caitanya includes all other Sampa 
dàyas. It cannot be regarded as the branch of any Sarpradaya- g 
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tion of Šrī Caitanya in it. What we must urge 1s that there is a 5 7 UE 
cal aspect of his personality, which cannot be ignored. It is a a d 
took Mantra-dīksā from his Guru, Isvara Puri, and he ee um šā; 
point of view, be regarded as formally affiliated with the ; MEKA. 
which Tévara Puri belonged. Even the uniqueness of his position 
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Bhagavà n involves this aspect, since as a Bhakta, who must seek initiation 
before he can start his Sadhana he must be linked with some Sampradāya. 
It is neither in conformity with his doctrine, nor in conformity with his 
personality to think that his prestige as the founder of his Sampradaya or 
as incarnation of Krsna is compromised if he is linked with some other 
Sarhpradāya, as some people are inclined to think. For, as Bhagavan, he 
takes pride in following his devotees and taking the dust of their holy 
feet,? while as Bhakta he considers himself humbler than even a blade of 
grass (trnādapi-sunīcena). How can his prestige be compromised by accept- 
ing a Samnyasin of some other Sampradàya as his Guru, if it is not com- 
promised by accepting Jagannatha Misra and Saci as his parents? 

The above examination of the arguments against Sri Caitanya's affilia- 
tion with Mādhva shows that they are, neither wholly unbiased nor con- 
clusive. If along with this we take into consideration the fact that there is 
no evidence whatsoever of his affiliation with any other Vaisnava-sampra- 
dāya, we are compelled to accept the view of his affiliation with Madhya, 
though we must recognise, in view of the doctrinal differences between 
Sri Caitanya and Mādhva, that this affiliation cannot be more than for- 
mal. It would, therefore, be proper to describe the relation between the 
Gaudiya-sarhpradaya and the Madhva-sarnpradaya as that of identity-in- 
difference (bhedabheda)—identity in respect of their Guru-pararhparā and 
difference in respect of their doctrines. 


Affiliation with Samkara 
Before, however, we take this conclusion as final, we must also consider 
the view of Sri Caitanya’s affiliation with Sathkara-sarnpradaya, which 
though scoffed by the supporters as well as the critics of Sri Caitanya’s 
affiliation with Madhva, is forcefully argued by Dr. S.K. De. He says: 
“The indications are strong that Caitanya formally belonged to the 
Dasanami order of Sarkara-sarinyásins, even though the ultimate form 
which he gave to Vaisnava-bhakti had nothing to do with Samkara's ex- 
treme Advaitavada. Barring the two passages referred to above, there is 
no evidence anywhere in the early standard works of Bengal Vaisnavism 
that Madhavendra Puri or his disciple, I$vara Puri, who influenced the 
early religious inclinations of Caitanya, was in fact a Madhva ascetic. 
There is no evidence to show that either they or their alleged disciple 
Advaita were Mādhvas in outlook. Tradition records that Mādhva him- 
self was initiated into the ‘Tirtha’ order of Sarhkara by Acyutaprakāša or 
Purusottama Tirtha; and even after he promulgated his Dvaita doctrine 
- in opposition to Šarhkara's teaching of Advaita, he adhered to his ‘Tirtha’ 
designation under his Sarhnyāsa name of Ananda Tirtha, Ever since his 


lop. cit., pp. 240-41. 
2Bh., XI, xiv, 16. 
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time and up to the present day, all the Gurus of his order called them- 
selves *"Tirthas,' and not *Puris or 'Bharatīs. Madhavendra and Yévara 
were both 'Puris and not 'Tirthas'; while Madhavendra’s other alleged 
disciple Ke$ava Bharati was apparently also a Sarhnyāsin of the ‘Bharati’ 
order of Sarhkara. To Vasudeva Sárvabhauma at Puri, Caitanya is intro- 
duced (CC, Madhya, vi) as a Sarnnyāsin belonging to the Bhāratī-sam- 
pradaya. There are, also, other facts recorded in his authoritative biogra- 
phies which militate against the assumption of Caitanya’s Madhva leanings. 
His calling himself a Māyāvadin ascetic on several occasions, Kavikarna- 
püra's distinct statement that he belonged to the Advaita monastic order 
and did not approve of the ‘Tattva-vadins’; the raillery of Prakāšānanda, 
an Advaita-sarnnyāsin, on Caitanya's avoidance of his fellow Mayavadin 
ascetics and on his improper indulgence in singing and dancing; his direct 
disapproval of Madhva doctrines—all these and other indications raise a 
legitimate doubt regarding the historical accuracy of Caitanya's alleged 
connection with Madhvism... The roots therefore of the Bhakti move- 
ment, which Mādhavendra Puri is said to have started in Bengal and 
which Caitanya carried forward and definitely shaped, must be sought in 
such traditions as originated from Sridhar's great commentary on Srimad- 
bhāgavata, which was accepted with much veneration by the Bengal 
school. Caitanya himself is said to have possessed the highest admiration 
for Srīdhara Svāmin, and, on one occasion, he is said to have repudiated 
a commentary on the Srimad-bhagavata by one Vallabha Bhatta on the 
ground that it departs from Sridhar Svāmin's interpretations." 

We have already discussed how far it is justifiable, merely on the basis 
of the ‘Puri’ title of Mādhvendra Puri and Iśvara Puri, to conclude that 
they belonged to the Samkara-sampradáya, when the reasons for regard- 
ing the recorded evidence in favour of their belonging to the Madhva 
sarhpradāya as spurious are not fairly strong and conclusive. As regards 
Kešava Bharati, Kaviraja Gosvāmin says that he was a disciple of Madh- 
vendra Purī.* But since Caitanya-candrodaya regards Sri Caitanya as a 
Samnyàsin of the Bharati order of Dasanami Samnyasin, presumably on 
the basis of his being a disciple of Kesava Bharati, and since in Caitanya- 
caritamrta, he says that he is a Māyāvādī-sarnnyāsin, it would not be 
unreasonable to conclude that Kesava Bharati was a Mayavadi-sarhnyasin 
initiated into Mayavada by Madhvendra Puri before the latter joined the 
Mādhva-sarhpradāya. The case of Ramacandra Puri, another disciple of 
Madhvendra also lends support to this view. His attitude towards Bhakti 
was opposed to that of Madhvendra and similar to that of a SALIS 
samnyásin, on account of which he was severely scolded by Madhvendra. 
This proves that Mādhvendra must have initiated him while he was him- 


Jop.cit,pp. 12-16. — CC, I, ix, 13. * op. cit., III, viii, 19-22. 
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self a Mayavadi-sarhnydsin and that he must have changed his creed later. 

The fact of Sri Caitanya's taking his Sarhnyāsa Dīksā from a Sarhn- 
yāsin of the Šarhkara-sarnpradāya cannot be totally denied. But if we 
reflect on its propriety and consider carefully the evidence on which the 
belief is based, it is possible that the Diksa may turn out to be more 
apparent than real. 

The question anyone would ask is whether, considering Sri Caitanya's 
most uncompromising attitude against the Šarhkara-sarhpradāya, there 
could be any possibility of his taking Sarhnyāsa Dīksā from a Sarhnyāsin 
of that Sarhpradaya. The end as conceived by Sri Caitanya was the loving 
service of Sri Krsna, while, according to Sathkara it was Mukti. Sri 
Caitanya considered even the company of a person aspiring after Mukti 
as the greatest obstacle (kaitava pradhāna) for a Bhakta. Reference has 
already been made to Prakāšānanda's resentment against him for his 
avoidance of Māyāvādi-sarnnyāsins. Would it not, therefore, have been 
like commiting spritual suicide for him to accept a Mayavadi-samnyaàsin 
as his Guru? 

It cannot be argued that Sri Caitanya's Krsna Prema was a later deve- 
lopment. It is very well known that it germinated during his visit to Gaya 
and came to fruition at the time of Saimnyasa. The very motive behind 
his Sarnnyāsa was the distribution of the fruit of divine-love (prema-phala) 
and not the attainment of Mukti. His abhorrence of Mukti and the 
Máàyavadi-samnyasins, who advocated it, is evident even from his con- 
versation with Sārvabhauma Bhattācārya soon after Sarhnyāsa. 

It may, however, be argued that on the basis of doctrinal differences 
one may also question the possibility of Sri Caitanya's initiation into the 
Madhva-sampradàya. But the doctrinal differences between Sri Caitanya 
and Madhva are not as fundamental as those between Sri Caitanya and 
Samkara. Since Šrī Krsna Prema is the highest end for Sri Caitanya, the 
point of utmost importance for him is the reality of Sri Krsna, which is 
denied by Samkara but accepted by Madhva. On account of this, Sri 
Caitanya eulogises the Mādhva-sampradāya in the following terms: 

tabe eka guņa dekhī tomāra Sampradaye] 
Satya vigraha īsvara karaha nirnaye]] CC, II, ix, 250. 

"Even so, there is one good quality in your Sathpradaya—you regard 
the body form of God as real.” 

As against this he says of Prakāšānanda Sarasvati, the head of the 
Māyāvādī-samnyāsins of Varanasi, in a state of trance, in which not he 
but Krsna speaks through him: Y 

kasi te panaya beta Prakasananda| x 
sel beta kare mora anga khanda khanda|] C. Bh., II, iii, 37, 


1CC, I, ix, 27. 
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"Prakāšānanda, the rascal, teaches in Kasi. He has the audacity to 
destroy My Body (by saying that it is illusory)." 

There are, besides, other important points of resemblance between Sti 
Caitanya and Mādhva, which Baladeva Vidyābhūsaņa sums up in a Sloka 
of Prameya-ratnàvali, referred to above. They are as follows: 

1. Visnu is the ultimate Reality. 

. All the Vedas speak only of Visnu. 

. The world is real. 

. There is difference between Visnu and the world. 

. Jivas are the eternal servants of Visnu. 

. Jivas are of different grades. 

. Mukti is the attainment of the Lotus Feet of Visnu. 

. Worship of Visnu is the only means of attaining Mukti. 

9. Pratyaksa etc. are the three kind of Pramàna.! 

Dr. Radha Govind Nath has twice referred to this Sloka and said that 
it is an interpolation, presumably because he thinks that some of the com- 
parisons drawn are not valid.? He has, however, failed to point out the 
particular respects in which the comparisons are faulty. We do not think 
that the comparisons are wrong or even superficial. Only in respect of 
the relation between Visnu and the world the comparison may not appear 
to be correct. According to Sri Caitanya the relation is that of inconceiv- 
able unity-in-difference while Baladeva seems to suggest that the relation 
is that of difference according to both Sri Caitanya and Mādhva. But it 
is not conceivable that Baladeva would commit such a blunder. It should 
be obvious that he does not, here, describe the exact nature of the rela- 
tion between God and the world according to Sri Caitanya and Mādhva. 
He only states that according to both there is difference between God and 
the world, that is, they are not one, as the Advaitins hold. 4 

Thākura Vrndāvana Dāsa clears the mist surrounding Sri Caitanya's 
Sarhnyasa Dīksā by disclosing that it was not, strictly speaking, Sri Cait- 
anya who received Diksa from Kešava Bharati, but vice-versa. Before Sri 
Caitanya actually received the Sarnyasa Mantra from Kešava Bharati, 
he said to him, *I have received this Mantra from a saint in my dream. 
See if this is correct,” and forthwith he whishpered the Mantra into his 
ear. Thus, pretending to receive Samnyasa Diksa from him, he actually 
imparted Diksa to him and made him his disciple: m 

chale prabhu krpā kari tare $isya kaila] C. Bh., 1I, XXViii, 157. 

Exactly the same thing is said by Murari Gupta in his Kadaca: 

vyājena diksam gurave sa datvā lokaikanātho gururavyayatman| 
gurodadasvādya manisitam me saminyasamityaha 
putarhjalih prabhuh|| Kadaca, VII, ii, 9. 
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1Pyameya-ratnavali, Y, 5. 
op, cit, I, Introduction, p. 190; III, pp. 1870-71, 
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The Kadaca also says that the Mantra, which Sri Caitanya received in 
his dream, was "Tattvamasi, which is a Mahāvākya of the Sathkara-sar- 
pradaya and means ‘You are the same (brahman). Sri Caitanya was very 
unhappy to receive the Mantra, because he could not tolerate its monistic 
interpretation. Narrating the dream to Murari Gupta he said, "Ever since 
I have seen this dream I have been weeping." Murari Gupta advised him 
to interpret the word *tattvanr according to Sasthitdtpurusa samása, accord- 
ing to which it means ‘You are His”! Sri Caitanya could then reconcile 
himself to it and was happy, as we are also told by Kavikarnapüra in his 
Mahākāvya.? 

It is apparent from the Kadaca of Murari Gupta that the Diksa of the 
Šarhkara-sarhpradāya was not acceptable to Sri Caitanya even in dream. 
He, therefore, converted Kegava Bharati himself into Vaisnavism before 
acting, as it were, as the recipient of Diksa from him. On receiving from 
Sri Caitanya the Sarhnyāsa Mantra, reinterpreted and charged with the 
dynamism of Bhakti, KeSava Bharati himself was charged with Krsna- 
prema and all the external signs of Prema began to appear on his body 
(Caitanyama-rigala, TI, p. 159): 

Mantra suni nyāsivara haila premamayaļ 
Kampa pulakādi ange Radha-krsna kayaļ| 

That Mahāprabhu's Samnyàsa Dīksā by Kešava Bharati was only 
apparent is also proved by the fact that Kešava Bhāratī did not give him 
the title ‘Bharati’ but only the name ‘Sri Krsna Caitanya,’ which was 
against the usual practice of his Sampradaya. Ke$ava Bharati knew that 
Sri Caitanya .was the Lord Himself and that he had only formally taken 
Diksa from him so that he might set an example for others. He had said 
to Sri Caitanya.even before initiating him (C. Bh., IT, xxviii, 127-29): 

Je bhakti tomāra ami dekhilā nayane] 
= E Sakti anyera nahe isvara bine]] 

Tumi se jagadguru janila niscaya| 

Tomāra gurūra yogya Keha kabhu nayaj| 

Tabe tumi loka-siksa nimitta-karane] 
E Kariba āmāre guru hena mane laya]] 
. “The Bhakti which I notice in you, cannot exist anywhere except in 
God. I know it for certain that You are That, the Guru of the whole 
world. Nobody can ever be fit to be Your Guru. But, I think, You 
would accept me as Your Guru only to set an example for the world,” 

To this-Sri Caitanya had replied (ibid, 130): 

Maya more na kara prakāšaļ 
Hena diksā deha jena haun Krsna-dasa]] 
„a “Pray do not-deceive me thus. Give me such Diksà as would make me 


1Kadaca, lI, xviii, 3. 
2Mahākāvya, XI, 41-42, 


THE SAMPRADAYA OF SRI CAITANYA 51 


a servant of Krsna.” 


Thus Sri Caitanya was very specific in his request. He did not want 
the usual Diksā of the Sarhkara-sathpradaya, which led to Mukti, but 
Vaisnava Diksà. Since he knew that Kešava Bharati was not competent 
for it, he gave him the Vaisnava Diksa himself before pretending to receive 
it from him. 

It is significant that Sri Caitanya did not behave like this towards his 
Mantra Guru lévara Puri. It is clear, also, from the relative positions 
assigned by Krsna Dasa Kaviraja to ĪSvara Puri, Sri Caitanya and Kesava 
Bharati in the wishing tree of Bhakti (bhakti-kalpataru) that lévara Puri 
was his real Guru, while Kešava Bharati was, truly speaking, his disciple, 
and a Guru only in name. Iévara Puri is described as the seedling of the 
tree, Sri Caitanya as the trunk, which grew out of it, and Kesava Bharati 
as only one of the nine branches that sprang from the trunk. Even Para- 
mānanda Puri, who is described as the central branch, is ranked higher 
than Kešava Bhàrati.! 

This is also confirmed by Sanātana Gošvāmin in his commentary on the 
third Sloka of the first chapter of Brhadvhagavatamrta, in which he empha- 
sises the difference between rapa (intrinsic form) and vesa (external garb) 
of Sri Caitanya. In his intrinsic self he is a Bhakta, while his external 
form is that of a yati or Samnyasin.* 

In the light of the above, Sri Caitanya's statement to Raya Rāmānanda, 
that he was a Māyāvādi Sarnnyāsin cannot be taken as anything more 
than an expression of his characteristic humility. He had stated: 

māyāvādī ami ta samnyasin| 

bhakti tattva nahi jani māyāvāde bhasi|| : ME 
“I am a Māyāvādī Sarnnyāsin, who keeps always floating in Māyāvāda. 
What do I know of Bhakti?” If we take Sri Caitanya's statement by the 
letter we shall also have to believe that he knew nothing about Bhakti. 

The reason why Sri Caitanya decided to be initiated into Sarhnyāsa by 
a Samnyasin of the Šarhkara-sampradāya probably was that the purpose 
of his Sarhnyāsa which was to attract to the path of Bhakti even those who 
kept away from it on account of ignorance or self-conceit, as we are told 
by Krsna Dasa Kaviraja,? was thus served better. The examples of Sarva- 
bhauma Bhattācārya and Prakāšānanda Sarasvati show how, on account 
of his being known as a Māyāvādi Samnyasin, he was successful in attract- 
ing their attention and converting them to Bhakti. d . EE 

It may not be inappropriate to suggest that Sri Caitanya s Sathnyasa 
Diksa is the practical side of his synthetic approach in philosophy. Just 


1CC, I, ix, 10-13. 5 s 5 

2ta Masc a pr asamgasamarthyad yativeša ityadi višegaņavašāt bhaktarūpa evavatīrņa 
itī bodhavyam. 

3CC, I, xvii, 264-67, 


52 THE PHILOSOPHY AND RELIGION OF ŠRĪ CAITANYA 


as in his philosophical doctrine he gives a place to formless Brahman, 
even though he does not recognise it as the Ultimate Reality, in his reli- 
gious life he establishes an outward and artificial relation with the Sarh- 
kara-sampradāya even though, in the strict sense he does not have even 
such formal relation with it, as he has with the Madhva-sampradaya. 
Again, just as according to him qualified Brahman (Krsna with the Flute) 
is the Ultimate Reality, while formless Brahman only appears as such to 
those who approach Him through the path of Jnana, his Diksà in Dasā- 
ksara Krsna-mantra by Īsvara Puri, is his real Dīksā, while his Diksà by 
KeSava Bharati is only a show for the followers of Jnāna Marga, so that 
he may win their confidence and lead them to Bhakti. 


CHAPTER IV 


Materials for the Philosophy of Sri Caitanya 


Doubt is sometimes entertained regarding the scholarship of Sri Caitanya 
on the ground that he did not, like the other Ācāryas, write a commen- 
tary on the Vedas or produce any work of his own. But the fact that he 
flourished in Navadvipa at a time when it had reached the highest pitch 
of its cultural glory, and scholars from all over India flocked to its numer- 
ous schools to complete their education, shows that the people whom he 
had to address were men of highest intelligence and learning; and by the 
tremendous success he achieved in carrying the conviction of his philoso- 
phy into their hearts and converting them to his creed, we are persuaded 
to believe that he must have been a great scholar himself. We have already 
referred to the various evidences in support of the view that he had 
thorough knowledge of Indian philosophy and was a veteran scholar of 
logic, Sanskrit, grammar and rhetoric. Thàkura Vrndavana Dasa repre- 
sents him as being constantly engaged in scholastic pursuits in his early 
days and challenging eminent scholars for discussion on any subject in 
the above branches of learning (C. Bh., Adi, x). His scholastic triumphs 
over Murari Gupta, an aged scholar of Sanskrit grammar, Gadadhara, a 
great scholar of logic, and the Digvijayi Pandit of Kashmir, who had 
vanquished all the reputed scholars of India, Vasudeva Sarvabhauma 
Bhattācārya,' the greatest Naiyàyika of the time and the most erudite 
scholar of the Vedanta philosophy, and Prakāšānanda Sarasvati, the 
learned leader of the Mayavadin Sainnyasins of Varanasi, and his dialectic 
exploits of the period during which, like most educated Brahmanas of the 
time, he set up a Tol (school), leave no doubt about his philosophical 
insi : holarship. 

xe it M true, did not write any book of his own. Advaita 
Prakāša ascribes to him a commentary on Nyaya, which he is alleged to 
have thrown into the Ganges out of sympathetic consideration fora 
Brahmana, who also had written a commentary on Nyāya, but who appre- 
hended that its importance might be minimised by the more learned com- 
mentary of Sri Caitanya. Certain other works are also sometimes ascribed 
to him, including a commentary on Vilvamangala's Krsna-karnamrta, men- 
tioned in R. G. Bhandārkar's report 1884-87 (Bombay, 1894), p. 48, no. 


1The author of the well-known commentary on Laksmi dhara's Advaita-Markanda, 
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"326, but these have not been mentioned in the orthodox biographies 
of Sri Caitanya. The only work that we can ascribe to him is the 
Siksāstaka, consisting of eight verses attributed to him in Rupa Gosva- 
min's Padyāvali and represented in Caitanya-caritàmrta as having been 
uttered and explained by him to his disciples (CC, Antya, xx, 64). We 
might also, with certainty, ascribe to him a few other Slokas, which he is 
said to recite in Caitanya-caritamrta, e.g. Adi, xvi, 82; Madhya, i, 211; 
Madhya, ii, 45; and Antya, vi, 285. 

But though Sri Caitanya does not present himself to us as the author 
of any work giving a systematic and elaborate account of his religious 
philosophy, he is the recognised founder of the Gaudiya Vaisnava Com- 
munity, and it seems quite natural that he should have formulated the 
philosophical tenets of his school, which his learned disciples were com- 
missioned to broadcast all over the country. 


The works of the six Gosvāmins 

Sri Caitanya is represented in Caitanya-caritàmrta as communicating 
to his disciples the details of his system and commanding them to write 
books on the lines suggested by him.! The works of the learned disciples of 
Šrī Caitanya, mainly Sri Rupa, Sri Sanātana, Sri Jiva, Sri Gopāla Bhatta, 
Sri Raghunatha Dasa, and Sri Raghunatha Bhatta,* commonly known as 
the “Six Gosvamins" of Vrndavana, who were directly inspired, instructed, 
and commissioned by him to write, may be regarded as truly representing 
the doctrine and dogma of his faith. The most important of these are the 
Bhāgavata-sarhdarbha and Sarva-samvādinī. Bhügavata-samidarbha con- 
sists of six Samdarbhas, namely Tattva-samdarbha, Bhagayat-samdarbha, 
Paramatma-samdarbha, Krsņa-samdarbha, Bhakti-samdarbha, and Priti- 
samdarbha. Sarva-samvādinī is a supplement to the Bhagavata-samdarbha. 
These contain an elaborate and systematic exposition of the philosophical 
tenets of the school of Sri Caitanya. 

But since *Caitanya's life of continuous and absorbing devotional ecsta- 
sies... throws considerable doubt upon his personal responsibility in 
such scholastic pursuits," some scholars do not feel confident that *these 
tenets of a later time actually represent Caitanya’s own views," particu- 
larly because Jiva was the youngest of the Gosvamins, who never came 

_ in contact with Sri Caitanya.* The title Bhagavata-samdarbha and the 
general plan of the work, which consists ina direct exposition of important 


"Note the outline supplied to Sanātana by Sri Caitanya in CC, Madhya, xxiv, 242- 
260. EE 
» 2Only Raghunātha Bhatta of the six Gosvamin 
„anything. E 
3S. K. De, Early History of the Vaisnaya Faith and Movement in Bengal, p. 85. 
ibid, p. 86. : E ays 
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texts, carefully selected and arranged, from Šrimad-bhāgavata, are also 
taken by them to suggest that they were designed to bea commentary on a 
considerable portion of Srīmad-bhāgavata rather than treatises expounding 
the philosophy of Sri Caitanya. 

The belief that the practise of excessive emotionalism by a devotee 
renders him incapable of philosophical thinking is based on a faulty 
psychology. Therefore, any doubt in the personal responsibility of Sri 
Caitanya in the formulation of the philosophical tenets of his school, 
which stems from his devotional ecstasies, must be regarded as baseless.! 

The fact of Sri Jiva's not coming in direct contact with Sri Caitanya 
need not cast any reflection on the authority of the Samdarbhas, as repre- 
senting the views of Sri Caitanya, since they are not the original creation 
of Jiva, but works based on the instructions directly received by Rüpa and 
Sanātana from Sri Caitanya. Šrī Jiva repeats at the beginning of each 
Samdarbha that he is only systematising and giving final shape to a work 
originally compiled by Gopāla Bhatta for the satisfaction of Ripa and 
Sanātana. This clearly indicates that the Samdarbhas were written by 
Gopāla Bhatta at the behest of Rupa and Sanātana, Since Rupa and 
Sanātana were specially commissioned by Šrī Caitanya to propagate his 
doctrine, they must have taken care to see that it was faithfully delineated 
in the Sarndarbhas. Gopāla Bhatta must himself have taken care that he 
did not depart in any manner from the essential teachings of Šrī Caitanya, 
not only because he was as devout a follower of Sri Caitanya as Rüpa 
and Sanātana, but because he would have otherwise failed in his effort to 
please Rüpa and Sanātana, which was his professed aim in compiling the 
Sathdarbhas. In the case of Jiva, the question of his deviating from the 
teachings of Sri Caitanya did not arise, because he was only to syste- 
matise the Samdarbhas, for which ground-work had already been prepared, 
and also because Rüpa and Sanātana, who were his uncles as well as 
preceptors, must have given him the necessary training and instrctions. 
Regarding Jiva's association with Rüpa and Sanatana, and his general 
role in the preparation of Vaisnava Sastras, Dr. De himself suggests that 
Sri Jiva “must have been carefully instructed by them (Rupa and Sanā- 
tana) in the bhakti-sastra, and afterwards taken in as a worthy collabo- 
rator in their literary efforts for the cause of Caitanyism.””* x 

It should, therefore, be clear that the Samdarbhas were a joint venture. 
They were prepared by Gopāla Bhatta and Jiva, with the possible colla- 
boration of Ripa and Sanātana, or, at least, under their general guidance. 
The possibility of collaboration is strengthened in view of the fact that 
some other works were also produced ina sinuan manner. It is difficult, 
for instance, to say whether the Haribhaktivilasa is the work of Gopāla 

1For a detailed discussion of the subject, see the chapter on 'Sources of Knowledge." 
2op. cit, p. 112. 
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Bhatta or Sanatana. Both Jiva and Krsņadāsa Kavirāja attribute it to 
Sanātana, while Manohara Dasa says in his Anuragavalli that Sanātana 
wrote the work and Gopala Bhatta supplied the illustrative passages from 
the Šāstras. 

Collaboration among the Gosvamins was natural, not only because they 
lived together in Vrndavana, but also because they had a common source 
of inspiration in Sri Caitanya and were selflessly dedicated to the common 
task of popularising his teachings. 

Narottama Dasa, one of the immediate successors of Sri Caitanya, 
eulogizes Sri Ripa in his Namaskriya in Premabhakti-candrikd, as one, 
whose only purpose in life was to fulfil the mission of Sri Caitanya.! This 
can be said with equal emphasis of each one of the other Gosvamins. 
They were not ordinary persons, or merely ‘leisured recluses, as Dr. 
S. K. De calls them, who “could devote their keenly trained minds to the 
construction of elaborate systems," suggesting thereby that they indulged 
in scholarly pursuits, because they had nothing else to do, and their works 
represent their own thoughts rather than the philosophical views of Sri 
Caitanya. On the contrary, they were great men, who combined the gift 
of learning with important positions in life and became ascetics so that 
they might devote all their time and energy to the propagation of the 
teachings of Sri Caitanya with single-minded devotion. They did not 
renounce power and pelf to become leisured recluses and to earn a name 
for themselves as propounders of a new doctrine, but to serve Sri Cait- 
anya and his cause. Dr. De himself admits this elsewhere. Speaking of 
Ripa, Sanatana and Jiva, he says, “Their authoritative position as fit and 
chosen disciples especially instructed and commissioned for the exacting 
task, their austere and saintly character, their self-less devotion to the 
cause, and their laborious and life-long scholarship, gave them a unique 
influence as the three authoritative Gosvāmins or teachers of the cult.’” 

The title, Bhagavata-samdarbha given to the Samdarbhas by the 
author and the general plan of the work, no doubt, suggest that it was 
designed to be a commentary on Srīmad-bhāgavata. But this, instead of 
detracting from the value of the work as Tepresenting the philosophy of 
Sri Caitanya, adds greatly to it. For Sri Caitanya not only regards Srimad- 
bhāgavata as Vyasa Deya’s own commentary on Brahma-sütra, but decla- 
res that it fully represents his own doctrine (CC, Madhya, xxi, 17).3 It 
is, therefore, natural that Jīva should base his exposition of the doctrine 
of Sri Caitanya on Srimad-bhagavata. 

It is, in fact, because Šrī Caitanya gave due importance to Srimad 
Bhāgavata as Vyasa Deva's own commentary on Brahma-sütra that he did 


1$rí Caitanya-mano’ abhīstarn sthapitam yena bhütale] 
2op. cit., p. 87. 
8Bhagavate kahe mora tattya abhimata, 
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not consider it necessary to write an independent commentary on Brahma- 
sütra like Sarkara, Nimbarka, Vallabha, Mādhva and Rāmānuja, or any 
other philosophical or theological work of his own. 

Next in importance to the Sarhdarbhas are the works of Ripa and Sanā- 
tana themselves, principally, Bhakti-rasāmrta-sindhu and Ujjvala-nilamani 
of Ripa and Vrhad-bhāgavatāmrta and Vaisņavatosnī, commentary on the 
tenth Skandha of Srīmad-bhāgavata by Sanātana. There are, besides, a 
number of other works from which a systematic philosophy of Šrī Cait- 
anya may be built. 

But these works, it is sometimes held, though important for our present 
purpose, cannot, in strict conformity with principles of scientific research, 
be regarded as basic to any formulation of the philosophy of Šrī Caitanya, 
since they do not formally acknowledge their debt to him or makea direct 
reference to his teachings. 

To meet this formal objection, we shall lay the foundation of the philo- 
sophy of Sri Caitanya on the authoritative biographical literature, in 
which his direct utterances are contained. While, however, these will cons- 
titute the foundation of the philosophy of Sri Caitanya, its superstructure 
will be built with the help of material drawn from the more elaborate 
works of the Gosvāmins, mainly Jiva, Sanātana and Rupa. For, even 
though these works do not directly refer to Sri Caitanya, there is no doubt 
that they represent his views, since they are the works of persons specially 
entrusted by him with the task of propagating his teachings, which they 
follow closely in their general presentation and outlook. 

$ri Caitanya is, in this respect, compared to Socrates amongst the 
ancient Greek philosophers. “Just as we know of Socrates and his teach- 
ings not from his own writings, but through the writings of his disciples 
like Plato, so also we know of Sri Caitanya’s philosophy principally 
through the writings of his spiritual disciples."'? 


The biographies 1 ; ; 

There are four important biographies of Šrī Caitanya in the Bengali 
language: (1) Caitanya-bhāgavata by Thakura Vrndāvana Dāsa, (2) Cait- 
anya-caritamyta by Krsnadasa Kayiraja, (3) Caitanya-mangala, by Jayā- 
nanda, and (4) Caitanya-mangala by Locana Dāsa.* Besides these, three 
kadeds or notes were written on his life by his most intimate disciples, 


1See the bibliography at the end. bes 

25. K. Maitra, Studies in Philosophy and Religion, p. 275. . . 

°The Caitanya-mangala by Jayananda mentions the following biographical works 
on Šrī Caitanya of which no trace is found at present: (1) poems on oe EC 
Dàsa, (2) poems on Caitanya by Gopāla Vasu, (3) poems Ae CD 7 cr : 
Gupta. Caitanya-caritātnta also indicates that many other biograp ies of Sti i 2 us 
were written by his contemporaries, but unfortunately, none of them is now avi 


(CC, Antya, xiv, 7). 
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Murari Gupta, Svarüpa Damodara, and Raghunatha Dasa. The Kadcās 
of Svarüpa Dàmodara and Raghunatha Dasa have not yet been recovered, 
while the one written by Murari Gupta, being purely a narrative of events, 
is of little philosophical importance. There is yet another Kadcd alleged 
to have been written by Govinda Dasa Karmakara, a contemporary of 
Sri Caitanya, which is held in high esteem by Dr. D. C. Sen,' but which, 
on account of the modern Bengali language in which it is presented, and 
serious mistakes in its description of the personality, conduct and teach- 
ings of Sri Caitanya, does not deserve to be treated without suspicion.? 

Of the biographies mentioned above, Caitanya-bhāgavata and Caitanya- 

caritamrta are the most authoritative. They are huge works, containing 
exhaustive philosophical discourses given by $ri Caitanya to Sarvabhauma 
Bhattacarya at Puri, Raya Ramananda at Vidyanagar, Vainkata Bhatta 
in the Deccan, Ripa, Raghupati and Vallabha Bhatta at Prayāga, Sanā- 
tana and Prakāšānanda Sarasvati at Varanasi, and to his other disciples 
and followers in different places during the course of his tours and pilgri- 
mages. Their importance as sources of the philosophy of Sri Caitanya is, 
therefore, great and they are held in high esteem by the Vaisnava commu- 
nity. Caitanya-maigala by Jayananda, which was written about the year 
1574, shortly after Vrndāvana Dāsa wrote his Caitanya-bhāgavata, does 
not seem to have been written under the guidance of the six Vpndāvana 
Gosvamins, all of whom, except Sri Jiva, were the contemporaries of Sri 
Caitanya and were regarded as living sources of information regarding his 
life and teachings. The information given by it regarding certain events 
in the life of Sri Caitanya does not agree with the other autboritative 
accounts. It is, therefore, treated with indifference by the followers of Sri 
Caitanya and suspected of interpolation by scholars. The Caitanya- 
margala by Locana Dasa is a lyrical poem rather than a historical work, 
and it also does not seem to be free from interpolation, particularly by 
the followers of the Sahajiyà cult. Moreover, neither the Caitanya-mangala 
by Locana Dasa nor the Caitanya-mangala by Jayananda possess the 
philosophical accuracy and completeness of the - Caitanya-bhāgavata and 
the Caitanya-caritāmrta, which we shall now proceed to examine more 
closely. 

Thakura Vrndāvana Dasa, the author of Caitanya-bhāgavata, was the 
son of Srivasa Pandit's niece, Nārāyaņī. The exact date of his birth. is 
not known, but it is known that Nārāyaņī was only four years old in Saka 
1430, when Sri Caitanya returned from Gaya. It can, therefore, be con- 
cluded that he was not born before Saka 1440, that is, 1518 Ap. 

* The date when Caitanya-bhāgavata was compiled also cannot be 


1Dx. D. C. Sen, History of Bengali Language and Litera 
te ` +. Š C i 11 : f 
.. cf, Kennedy, Caitanya Movement, pp. 129-30. a 
"Dr. D. C. Sen, The Vaignava Literature of Mediaeval Bengal, pp. 81-82 
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determined with certainty. Dr. D. C. Sen puts it at 1573 ap, while Dr. B. B 
Majumdar thinks it must have been written about the year 1548, since the 
author says, It was written at the behest of Nityānanda, his master. It 
consists of 25,000 lines in verse and is divided into three parts, called the 
Ādi Khaūda, the Madhya Khaūda, and the Antya Khanda The Adi 
Khanda contains twelve chapters, the Madhya Khanda twenty-six, and 
the Antya Khanda eleven. The author describes the earlier part of the life 
of Sri Caitanya in great detail, and deals somewhat summarily with the 
latter, probably because he finds that the work has already grown big, or 
because he is carried away by the desire to give a detailed description of 
the activities of his master, Nityanand, which keeps him largely occupied 
towards the end (CC, Adi, viii, 44). This deficiency was made up by 
Krsna Dasa Kavirāja, who wrote Caitanya caritāmrta, partly with a view 
to supplement the work of Thākura Vrndāvana Dāsa (CC, Antya, xx, 73- 
78). As historical accounts of the life of Sri Caitanya, therefore, the two 
works cannot be isolated from each other. 

Krsna Dasa Kaviraja pays high tribute to Thakura Vrndavana Dasa 
for his masterly exposition of the life and teachings of Sri Caitanya, and, 
recognizing his absolute authotity in the matter, calls him the “Sage Vyasa 
of the Lilaof Sri Caitanya" (CC, Adi, xi, 52). Thākura Vrndavana Dasa 
derives his authority from first-hand sources like (1) Nityananda, (2) his 
mother, Nārāyaņī, (3) the Kadcā of Murari Gupta (4) the six Gosvā- 
mins of Vrndavana, (5) Advaitācārya, and (6) Gadādhara Pandit. 

Nityānanda was the most beloved disciple of Sri Caitanya, and his 
personality was so closely associated with that of the latter in the theo- 
logical dogma of the sect that homage to him was regarded as a necessary 
condition of winning the favour of Sri Caitanya. Vrndavana Dasa had 
the privilege of sitting at the feet of Nityānanda, and hearing directly from 
him the teachings of Sri Caitanya. The supreme authoritativeness of Cait- 
anya-bhágavata is mainly due to the fact of its author's deriving most of 
the material for his work from this most reliable source (C. Bh., Madhya, 
xx, 153). The author also derived some material from his mother, Nara- 
yani, who was the niece of Šrīvāsa Pandit, and was living at the time 
when Šrī Caitanya used to perform Samkirtana with his party in the his- 
toric courtyard of her uncle. The Kadcá of Murari Gupta was also made 
use of by him. On its completion, the work was brought to the six Gos- 
vāmins for their approval. They examined it closely and were so much 
satisfied that they changed its original name Caitanya-mangala, and 
gave it the name it now bears, in order to publicise the view that it had 
the same authority regarding the life and teachings of Sri Caitanya as 
Srimad-bhagavata had regarding the divine Lila of Sri Krsna. This fact 
by itself is of supreme importance in adding to the value of the great work 
of Thākura Vrnādvana Dasa. While the above are, thus, the main sources 
of the work, Vrndavana Dasa also derived some material from persons 
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like Advaitācārya (C. Bh., Madhya, xxiv, 68) and Gadadhara Pandit (C, 
Bh., Antya, xi, 84). 

The writing of Caitanya-caritàmrta, it is clear, was taken up by Krsna 
Dasa Kavirāja some time after the Caitanya-bhāgavata was written, but a 
common misunderstanding seems to prevail regarding the exact date of its 
completion. Most writers, like Dr. D.C. Sen, assignit to 1582 AD, relying 
on the note that appears at the end of some of the manuscripts. But this, 
as Paramahansa Bhakti Siddhānta Sarasvati Gosvāmin points out, in his 
preface to the Gaudīyā Matha edition of Caitanya-caritāmrta, is appar- 
ently the note of the copyist. Caitanya-caritamyta quotes from some 
works like the Gopāla-campū, which were written after 1582 Ap. If the 
authority of Dr. Sen himself is accepted, Gopāla-campū was written some 
time after the year 1599. Caitanya-caritāmrta, therefore, could not have 
been written earlier than 1601. The author says that he wrote it at an ex- 
treme old age, when he was weak and infirm and could neither walk nor 
move (CC, Antya, xx, 84-86). He was, according to our estimate, born 
about the year 1531, and if he wrote it when he was about 80 years old, 
it must have been completed about the year 1611. According to Dr. Sen, 
however, he was born in the year 1496.1 If this be correct, he must have 
been about thirty-eight years old when he came to Vrndàvana, where the 
six Gosvamins, including Raghunatha Dasa, had settled, after the passing 
away of Šrī Caitanya in the year 1534. But Dr. Sen writes elsewhere that 
he was, at that time, merely a lad, whom the Vrndavana Gosvāmins had 
to give proper education and spiritual training.* Moreover, if Krsna Dasa 
was actually born in the year 1496, he would have been a contemporary 
of $ri Caitanya for thirty-eight years and should have, in that case, at 
least given an indication of this somewhere in his writings. 

Krsna Dasa Kaviraja was born of poor parents, and was orphaned 
when he was only six years old. At the early age of sixteen he decided to 
lead a saintly life. Just at that time, according to his own account, Nityā- 
nanda appeared to him in a dream and commanded him to go to Vrndà- 
vana (CC, Adi, v, 177-87). When he came to Vrndāvana, the six Gos- 
vàmins were highly impressed by his purity of heart and earnestness of 
purpose and they readily admitted him into their disciplic order. They 
initiated him into the spirit of the teachings of Sri Caitanya and helped 
him in his spiritual career in every way they could (CC, Adi, v, 177-82). 
Each of the Gosvamins bequeathed to him his own treasure of sp’ ritual 
knowledge received from Sri Caitanya, so that when, in his old age, he 
“was requested by the Vaisnava devotees of Vrndāvana to write a more 
exhaustive biography of Sri Caitanya than that of Thakura Vrndavana 
Dasa, he already possessed a fund of first-hand information regarding the 


op. cit., p. 62. l 
"History of Bengali Language and Literature, p. 478 
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life and teachings of Sri Caitanya, derived from the most authentic sources. 
He was specially favoured in this respect by Sri Raghunatha Dasa Gos- 
vamin, who had been a close associate of Sri Caitanya at Puri during the 
last sixteen years of his life, and possessed more intimate knowledge of 
the teachings imparted by him during this period. Raghunātna Dasa and 
Svarūpa Dāmodara were the only two biographers (Kadca-kartās) of Cait- 
anya who lived so close to him (CC, Antya, xiv, 6-7). All other contem- 
porary biographers stayed far away and could not note the details. of his 
life so accurately. Svarüpa took notes in brief but Raghunātha Dasa in a 
more amplified form (CC, Antya, xiv, 10-11). Krsna Dasa often repeats 
that his own biography is nothing but a still more amplified form of the 
Kadcà of Raghunātha Dasa (CC, Madhya, ii, 73). He had the privilege 
of hearing the Kadcà read and explained by the author himself, as he 
lived with him at Rādhākunda, while he was compiling Caitanya-cari- 
tāmrta. 

Svarūpa Dāmodara's Kadcā was also made available to Krsņa Dāsa 
by Šrī Raghunātha Dāsa Gosvāmin. The importance of Svarūpa Dāmo- 
dars Kadcā is due to the fact that it was written by one whose associa- 
tion with Sri Caitanya was the closest and the longest. Svarüpa Damo- 
dara, or Purušottama Ācārya, which was his name before he took Samn- 
yasa, hailed from Navadvipa. He had, therefore, direct knowledge of Sri 
Caitanya’s life and activities before the latter took Samnyása. Immediately 
after Sri Caitanya’s initiation into Sarhnyāsa, he also took Sarinyāsa and 
went to Puri, where he stayed with him, from the time of his return from 
the South to the end. He was not with him only during his journeys from 
Bengal to Puri, from Puri to the South, and from Puri to the West, but 
he was able to gather the information about this period from Mukunda 
Dutta, Sàrvabhauma Bhattācārya, Raya Rāmānanda, and Balabhadra 
Bhattācārya, besides Sri Caitanya himself. 4 E 

Besides the information which Krsna Dasa obtained from Raghunatha 
Dasa and the other Gosvāmins, he also had the advantage of consulting 
the Caitanya-bhagavata and the Caitanya-candrodaya Nataka of Kavi 
Karnapüra. It is for these reasons that it is regarded as the most authori- 
tative work on Sri Caitanya. 3 

What further adds to the importance of the work and makes it of 
special significance for our present purpose is its philosophical presenta- 
tion. The author exhibits thorough knowledge of Indian philosophy in 
all its branches and gives an elaborate exposition of the doctrine of Sri 
Caitanya, quoting profusely from a huge list of Sanskrit and Bengali 
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works, some of which are mentioned in the footnote below.' This makes 
the work difficult to understand by the lay Vaisnavas, who are not fully 
acquainted with the six systems of Indian philosophy. The language of 
the work, also, is by no means easy. It is a strange mixture of Hindi, Sans- 
krit and Bengali. In length it exceeds even the Caitanya-bhāgavata and 
runs into as many as 15,050 Slokas. Like the Caitanya-bhāgavata it is 
also divided into three Khandas, the Adi, the Madhya, and the Antya. 
But, in spite of its language and size, it is regarded as a work of rare 
merit, which has no parallel in the whole of Bengali literature.” In point 
of sanctity it is given the same place as the Bhāgavata and is read with 
reverence in the meetings of Vaisnavas. The fact that it quotes as many 
as 380 times from the Bhāgavata, with which, according to Šrī Caitanya 
himself, his views are identical, shows how it breathes the essential spirit 
of his philosophy from beginning to end. 


11. Abhijnana-sakuntala Nataka, 2. Amarakosa, 3. Alankāra-šāstra, 4. Adi Purana, 
5. Āryašataka, 6. Itihāsa Samuccaya, 7. Ujjvala-nilamani, 8. Uttara-rāmacarita, 9. 
Udvāhatattva, 10. Upa-purāņa, 11. Ekādaši-tattva, 12. Katyayana samhita, 13. Kāvya- 
prakāša, 14. Kūrma-purāņa, 15. Krsta-sandarbha, 16. Garura-purana, 17. Gitagovinda, 
18. Govindalilamrta, 19. Gautamiya-tantra, 20. Caitanya-candrodaya Nātaka, 21. Jagan- 
nātha-vallabha Nataka, 22. Tattva-samdarbha, 23. Danakeli-kaumudi, 24. Nātaka- 
candrikā, 25. Nāmakaumudī, 26, Nāradapaiicarātra, 27. Nrsirnha-purāna, 28. Naisadhiya, 
29. Padma-purana, 30. Padyāvali, 31. Panini, 32. Vidagdhamādhava, 33. Višvaprakāša, 
34. Visņudharmottara, 35. Vigņu-purāņa, 36. Vrhat-gautamiya-tantra. 37. Vrhannāradīya- 
Purana, 38. Vaisnava-tantra, 39. Vaisnavatosani, 40. Brahma-samhita, 41. Brahmanda- 
Purana, 42. Bhakii-rasamrta-sindhu, 43. Bhūgavat-saritdarbha, 44. Bhagavad-gitā, 45. 
Bhāgavata, 46. Bhāgavatāmrta, 47. Bhāvārthadīpikā, 48. Bhāravī, 49. Malamāsatattva, 
50. Mahābhārata, 51. Raghuvarnša, 52. Ramayana (Valmikikrta), 53. Laghubhāgava- 
tamrta, 54. Lalita-mādhava, 55. Svetāsvatara-upanisad, 56. Sarvajnyasūkta, 57. Sātvata- 
tantra, 58. Samudraka, 59. Sāhitya-darpaņa, 60. Skandha-purana, 61. Stavamālā, 62. 
Stavāvalī, 63. Stotraratna, 64. Kadcā (Svarūpa Gosvamīkrta), 65. Hayaširsa-paūcarātra, 
66. Haribhakti-vilāsa, 67. Haribhakti-sudhodaya, F 

?Dr. D. C. Sen, The Vaignava Literature of Mediaeval Bengal, p. 62, 


CHAPTER V 


Sources of Knowledge 


An elaborate account of the sources of knowledge is nowhere to be found 
in the biographies of Sri Caitanya. Reference is occasionally made to 
Pratyaksa or perception, Anumāna or inference, and Sabda or revelation 
(CC, Madhya, vi, 81; Adi, v, 18, 101). But Sabda is clearly recognised as 
the only proper source of knowledge. Sri Caitanya is represented, in 
Caitanya-caritamyta, as saying to Sanātana that the only way to right 
knowlege is through scriptures: amd saba jivera haya šāstra dvārā Jnana 
(CC, Madhya, xx, 293). 

But Sri Jiva Gosvamin gives a detailed account of all the traditional 
sources of knowlege in his Sarva-samvadini. Besides Pratyaksa, Anumana 
and Sabda, he mentions Upamā or analogy, Arthāpatti or implication, 
Sarhbhava or equivalence, Aitihya or tradition, Ārsa or the words of Rsis, 
Anupalabdhi or non-recognition, and Cesta or knowledge derived by 
physical effort, e.g., by lifting a weight. Of these, he says, Arthapatti and 
Sambhava may be included under Anumana,.Anupalabdhi, Aitihya and 
Cesta under Pratyaksa, and Arsa under Sabda. Further, he says that 
Pratyaksa and Anumāna must function as subordinate to Sabda and not 
as independent sources of knowledge. Thus, Sabda alone is left, which he 
also recognises as the only independent and proper source of knowledge. 
He supports his view by referring to the following Brahma-sutras: 

srutis tu sabdamūlatvāt (i. T. 27) 
tarkapratisthānāt (ii. I. 2) 
šāstrayonitvāt (ii. I. 27) 

Most philosophers, however, limit themselves to perception and inference 
as the only sources of knowledge. According to Sri Caitanya, perception 
and inference, as based on our sense organs, are defective and unreliable 
(CC, Adi, V, 17-18; Madhya, VI, 81). They are vitiated by four defects, 
namely; Bhrama or wrong perception of one thing for another, Pramada 
or negligence, Vipralipsa or proneness to deceive, and Karanapatava or 
incapacity of the various sense organs, which are natural to the ordinary 
man under the spell of Maya or Prakrti (CC, Adi, vii, 101-102). 

The insufficiency of these sources of knowledge is borne out by the his- 
tory of philosophy. Empiricism, the philosophy based on sense perception, 
resulted, in India, in the despicable philosophy of Carvaka, while it came 
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to its logical conclusion, in Europe, in the scepticism of Hume. Rationa- 
lism, which is based exclusively on inference, came to its natural end in 
the Monadism of Leibnitz, which is little different from solipcism. 

Herbert Spencer, Kant, Hamilton, and Mansel have shown the limits of 
human reason. According to them, our thought necessarily implies condi- 
tions. It cannot, therefore, apprehend the Absolute Truth, which is beyond 
all limits and conditions. Mansel forcefully argues from this in his Bamp- 
ton Lectures, entitled ‘Limits of Religious Thought,’ that a demonstrable 
theology is impossible. As an agnostic, he goes even farther than Kant in 
maintaining that neither human logic nor human ethics are applicable to 
the Divine Being. Spencer goes farther still, and objects to Mansel’s call- 
ing the Absolute or ‘the Inscrutable Power manifested to us through all 
phenomena' even as personal. He regards every attempt to conceive the 
Absolute as equivalent to reducing Him to the human level. *Have we not 
seen, he asks, ‘how utterly incompetent our minds are to form even an 
approach to a conception of that which underlies all phenomena? It is 
not proved that this incompetency is the incompetency of the conditioned 
to grasp the unconditioned? Does it not follow that the Ultimate Cause 
cannot in any respect be conceived by us, because it is in every respect 
greater than can be conceived? May we not refrain from assigning it any 
attributes whatever because such attributes, derived as they must be from 
our own nature, are not elevations but degradations? 

The Hegelian criticism of relativity of human knowledge, that the very 
consciousness of the limits of our knowledge implies the consciousness of 
that which falls beyond the supposed limits, does not go very far, accord- 
ing to Mansel. It only proves that the consciousness of the limits of our 
thought implies, though it does not directly reveal, the existence of some- 
thing, which refuses to submit to the laws of our thought. ‘When we lift 
up our eyes to that blue vault of heaven, which is itself but the limit of 
our own power of sight, we are compelled to suppose, though we cannot 
perceive the existence of space beyond, as well as within it; we regard the 
boundary of vision as patting the visible from the invisible. And when in 
contemplation we are conscious of relation and difference, as the limits 
of our power of thought, we regard them in like manner, as the boundary 
between the conceivable and the inconceivable, though we are unable to 
penetrate, in thought, beyond the nether sphere to the unrevealed and un- 
limited which it hides from us.’ t 

While, however, in the opinion of the relativists, perception and infer- 
ence, must by their very nature, be always denied access to Reality, accord- 
ing to Sri Caitanya they can be treated as valid sources of knowledge 
when purified by Bhakti. Thus, the devoted souls can see the divine perso- 
nality of Krsna, which the ordinary persons may see, and yet see not (C. 


*Mansel, Selections from the Literature of Theism, pp. 361-62. 
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Bh., Madhya, x, 243). The washerman of Kamsa saw Krsna and yet was 
not blessed with a vision of His divine form, because he lacked the essen- 
tial quality of devotion (C. Bh., Madhya, X, 248-51). An owl cannot see 
the rays of the sun, even though it has eyes (CC, Ādi, III, 169); so, also, 
it is not given to a soul averse to God to perceive Him (C. Bh., Madhya, 
x, 252-53). But God can never hide Himself from His devotees (CC, Adi, 
lii, 70).? 


Vaidusa Pratyaksa (mystical cognition) 

Šrī Jiva Gosvamin mentions two kinds of perception: Vaidusa, which 
belongs to the learned or the wise, who are purified by Bhakti, and Avai- 
dusa, which belongs to those who are not so purified. Vaidusa Pratyaksa 
is the basis of Sabda itself, being free from all kinds of error. Avaidusa 
Pratyaksa is liable to error. 

Vaidusa Pratyaksa or the vision of the pure soul is the mystic? element 
in religion on which so much has been written in recent years. The argu- 
ments used against it as a proper source of knowledge are also familiar. 
It is not only regarded as something purely subjective but as indicative of 
an unhealthy and abnormal attitude of mind. This misconception is due 
to the vicious use of psychology in religion, a characteristic instance of 
which is found in Leuba's treatment of the relation between theology and 
psychology.! Starting with the assumption that 'the gods of religion are 
inductions from experience, Leuba goes on to make an arbitrary distinc- 
tion between metaphysical and empirical theology. He then rejects the 
metaphysical theology, because, in his view, it gives us a God-idea, which 
is essentially foreign to the true nature of religion. He regards empirical 
theology as simply a matter of psychological analysis and banishes from 
it all the transcendental or supernatural factors. Theologians, in his view, 
have made a hopeless muddle of the problem, and the only persons who 
can successfully deal with it are the scientific psychologists. 

But the psychologist tends to obliterate the distinction between the 
exoteric and esoteric, the temporal and the permanent, the accidental and 
the essential elements in the life of a mystic. Psychology can give us only 
a succession of states in the mind ofthe mystic. It cannot give us what 
Herman calls, The Divine Activity initiating, sustaining and unifying the 
human." It cannot do more than describe certain reactions which take 
place in the mind in response to stimuli which may or may not have 


1bhakti bind ama dekhileit kichu naya] 

2āpanā lukāite krsņa nānā jatna kareļ 

tathāpi tāhāra bhakta jānaya tāhāref| : . 
šThe word “mysticism” has been used in a great variety of senses, We shall use it 
denote religion in its most acute, and living stage. 


x + See Leuba's 4 psychological study of religion, Chapter XI. 
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objective value. But that which gives meaning to religious experience is 
precisely that transcendental and objective element concerning which 
psychology has nothing to say. 

Mystic experience is a thing per se. It differs from ordinary experience 
in having a trans-subjective reference. William James says, "It is as if 
there were in human consciousness a sense of Reality, a feeling of Objec- 
tive Presence, a perception of what we may call ‘something there, more 
deep and more general than any of the special and particular senses by 
which the current psychology supposes existing realities to be originally 
revealed."! T. M. Watt says, "It is one thing to exclude the transcendental 
from among the valid working causes recognized by psychology and an 
entirely different matter to deny the reference of religious experience to a 
Transcendental Object, whose reality is therefore affirmed."? 

William James insists that religious experience has a ‘noetic’ quality, 
which gives the experient the assurance of its objective validity. Otto coins 
the word *numinous' to describe the distinctive quality of religious experi- 
ence. ‘I shall speak then,’ he says, ‘of an unique numinous category of 
value and of a definitely numinous state of mind which is always found 
where the category is implied.’ The numinous, for him, is felt as objective 
and outside the self. 

The following Sloka of Mundaka-upanisad also lays stress on the numin- 
ous quality of mystic experience: 

bhidyate hydaya-granthischidyante sarvasamsayah] 
ksiyante cāsya karmani yasmin drste paravare]| Mundaka, 2, 2, 8. 

According to Šrī Caitanya, the numinous quality of mystic experience 
is due to the ingress of Suddha-sattva in the devotee's consciousness. 
Suddha-sattva is the essence of Samdhini-$akti, or the potency of God, 
which is the ground cause of all kinds of transcendental existence, includ- 
ing the existence of God Himself: 

samdhinira sāra amsa suddha sattva nāmaļ 
bhagavānera sattā haya jahāte visrāma]| CC, Adi, iv, 59. 

It may be argued that the distinctive character of mystic experience is 
no proof of its objectivity. Its trans-subjective reference does not establish 
the real existence of the object of reference; and the feeling of certitude by 
which it is characterised does not prove that its truth value is beyond 
question. We have no hesitation in admitting that the validity of mystic 
experience is not capable of strict logical proof, because mystic experience 
does not, by its very nature, submit itself to examination by reasoning. As 
speculative philosophers we can neither affirm nor deny its validity. But 
strong and convincing arguments may be adduced to elicit our belief in 
its validity, and to remove any doubts regarding its wholesomeness. 


James, Varieties of Religious Experience, p. 58. 
*T- M. Watt, The Intuition of God, p. 48, - 
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j We cannot judge a mystic experience by its content. But we can judge 
it by its antecedent spiritual conditions, and the effect it has on the life of 
the mystic as a whole. With regard to the former, it is important to note 
that mystic experiences are not like hypnotic trances into which anyone 
can go. They demand vigorous spiritual discipline on the part of the sub- 
ject. Purgation or purification is a necessary stage in the life of the mystic. 
“Blessed are the pure in heart for they shall see God,” says the Gospel. 
A man whose heart is tainted with the least propensity for worldly enjoy- 
ments, and whose thought and actions do not flow in a single current of 
loving devotion to the Lord, cannot hope to attain the mystic experience 
(CC, Ādi, III, 169-516). This fact, by itself, marks out the mystic experi- 
ence from any thing derogatory or unwholesome. 

Greater in importance is the genera] bearing of the spiritual realisation 
of the mystic on his life and character. Herman lays stress on the ‘life- 
enhancing quality' of the mystic experiences, and says that they are of 
value to us in as much as we can trace in them “the genesis of great illu- 
minating, fructifying forces which we see wrought into the life and teach- 
ing of the mystic." The mystic is also the embodiment of an ideal charac- 
ter. An account of the qualities of a Vaisnava mystic is given by Sri 
Caitanya in his teachings to Sanatana Gosvamin. He is described as merci- 
ful, harmless, truthful, just, guileless, generous, polite, pure, lowly, bene- 
ficient, peaceful, dependent wholly on Krsna, free from desires, quiet, 
steady, sane, humble, respectful towards others, solemn, friendly, wise, 
skilful and silent (CC, Madhya, xxii, 45-48). Indeed, a true Vaisnava is 
like God Himself (C. Bh., Madhya, xxiii, 413; xxiv, 102). 

The transcendental character of the mystic experience is also indicated 
by its passivity. It is said that God is not discovered but makes himself 
known to his devotees, the latter contributing nothing directly to this 
result. Mystical cognition is to the soul precisely what sensation is to the 
body. This dependence of the soul on some power outside or “The Wholly 
Other,” as Otto calls it, protects mysticism from the charge of auto-sugges- 
tion, which reduces mystic experience to the product of the suggestive 
activity of mind. 

Rightly understood, however, even auto-suggestion is a different way of 
stating the true nature of mystic experience, since it implies a self to which 
something is suggested and a self that suggests. What can be the larger 
suggesting self, if not that to which the mystic totally surrenders? Auto- 
suggestion is only another way of saying that God and man are conjunct 
and that in the interior of the soul divine suggestions come to human 
consciousness in a manner, which it is not possible for us to comprehend. 
We may call this auto-suggestion or we may say, like St. Paul, ‘It is I, yet 
not I,’ but it is obvious that it is a mystery, which psychology cannot 
explain. 

The misunderstanding regarding the essential nature of mysticism is also 


> 
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due to its immediacy, which is often confounded with the immediacy of 
sensuous experience. But the immediacy of mystic experience is higher 
than the immediacy of sense experience. It is an immediacy, which is 
qualified by the mediacy of thought. The immediate and intutive character 
of mystic experience, no doubt, signifies that the realisation of truth can- 
not come through any conceptual system, however logically articulated, 
but this does not mean that the mystic experience is of the nature of sensu- 
ous experience, or that it is irrational. Intuition gives the soul a new 
immediacy, whereby the abstract terms of philosophical and theosophical 
insight are incorporated in a direct apprehension of God. The mystic thus 
completes the work of the philosopher or the theologian, and goes a step 
beyond. His philosophical or religious doctrine is no longer a doctrine but 
a life. 

This is fully demonstrated by the lives of saints. They live a life of which 
a mere philosopher has no experience, but which is not lacking in a philo- 
Sophical background. It is true that feelings and emotions, which, by 
their very nature, fall outside the Scope of an abstract philosophy, form a 
prominent part of their nature, but it is also true that their feelings and 
emotions have a philosophical background from which they spring. The 
philosophical side of their nature may be concealed by the very simplicity 
and innocence of their lives, but it is never absent. Speaking of Christ, 
Herman says “The cross and all it meant and the ministry of which it was 
the culminating point did not grow immediately out of the homely, simple 
life of Nazareth, but issued out of a long and patient brooding on the 
facts of life....Just as a fact is not truly and wholly a fact, if it does not 
include an interpretative theory, so the new life of Christ to be life indeed 
and not merely a set of moods, impressions and sensations, must include 
its reasoned interpretation." 

Sri Caitanya's insistence on the rational character of mystical experience 
is apparent from his distinction between lower and higher understanding. 
The lower understanding pertains to ordinary persons and the higher to 
ihe sages (CC, Madhya, xxiv, 121-22).! The former, which is impure, 
does not help in spiritual realisation, but the latter, which is free from the 
influence of Prakrti, leads to the realisation of God (CC, Madhya, xxiv, 
123-24). Indeed, devotional service to Krsna, the study of Bhàgavata, 
the recitation of Holy Name, the company of holy persons, and residing 
in Vrndāvana, the five most important means of God-realisation, are 
fruitful only in the case of persons who possess Subuddhi, or the higher 
understanding (CC, Madhya, xxiv, 128-29). In the case of persons not 
possessing the higher understanding, no amount of spiritual exercise will 


Jātmā Sabde “buddhi” kahe buddhi visega] 
samanya buddhiyukta jata jiva ašesaļ] 
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be of any avail. But those having the higher understanding will march 
steadily on the path of God-realisation, unobstructed by anything (CC, 
Madhya, xxiv, 131) 

Thus, mystic experience is not something purely subjective or emotional. 
Based as it is on the unerring vision of the released soul, and the pure 
light of higher understanding, it is free from all subjective prejudices and 
preconceived notions that usually vitiate the mind of the ordinary philo- 
sopher, and may claim, in this sense, even higher objectivity than know- 
ledge based on thought and sense.? The mere logical intricacy of a system 
of thought is no proof of its objective validity. Even a very cleverly 
argued, highly articulated, and profoundly reasoned philosophy may be 
nothing more than the philosopher's own web, artfully spun out of his 
preconceived ideas, if it is not based on a reflection of Reality on the 
mirror of his soul, purified from all taints of worldly desires, or predilec- 
tions. The importance, in this connection, of Fichte's remark, that “The 
kind of philosophy that a man chooses depends on the kind of man that 
he is," cannot be exaggerated. Muirhead compares philosophies to “the 
creation of the poet or the artist, embodying his idea, expressing his 
feeling" rather than to ''scientific discoveries or technical inventions, 
which are not only impersonal but depersonalised and thus in a sense 
self-explanatory products of intelligence.”* 

The subjectivity of mystic experience is not Subjectivism. It is the 
kind of subjectivity upon which the Existentialists insist, "the self- 
penetration of the individual in himself and his God-relationship," the 
the basing of life on the immediate consciousness of “the deepest root of 
my existence, something through which I am linked with the divine.” 
It is the turning of mind from vain intellectualism, which teaches that 
essence is prior to existence and has no application to concrete particulars 
oflife, to the centre of all existence. It is turning from the so called 
objective criterion of truth to Truth as realised in man's inner existence. 
Truth, according to Kierkegaard, has no meaning except as ‘appropria- 
ted’ by the subject or realised in his life. d 

Caitanyism resolves the conflict between subjective experience and 
objective knowledge through its belief in the ingress of Suddha-sattva, 
the principle of transcendental existence to which we have already referred. 
The ingress of Suddha-sattva in the consciousness of the devotee, whose 
heart is purified and whose surrender to the divine is complete, results in 
such interpenetration of the subject by the transcendental existence that 
his thought, feeling and will are wholly transformed and sublimated and 

1subuddhi janera haya krsna premodayaf] 

2udāra mahiti jāra sarvottmā buddhi] 

nānā kame bhaje tabu pāya bhakti siddhi]] 
8Contemporary British Philosophy, p. 7. 
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he comes face to face with Truth. The Truth is no more an external 
object of contemplation for him. He not only knows it, but lives it. 

In the present state of the Jiva, however, when its vision is eclipsed 
and it cannot have a first hand experience of Reality, the only source of 
knowledge is revelation or Sabda (CC, Madhya, xx, 107). This does 
not mean that reason is to be completely discarded, but that it can be of 
help only when subordinated to revelation. *Reason, as Flint says, 
“sends forth a true light which is to be trusted and followed so far as it 
extends, but which is much more limited than the wants of human 
nature. The deepest discoveries and the highest achievements of the un- 
aided intellect need to be supplemented by truths which can only come to 
us through special revelation.’’2 

The doctrine of revelation finds its rational justification in the nature 
of the Absolute Himself. Because the Absolute is unconditioned, He 
implies the negation of the conditions under which alone the processes of 
our thought and perception are possible. But because He is all-merciful, 
He is eternally revealing Himself to those who, adopting the path of 
Bhakti, submit to Him wholly and unconditionally, and listen to His 
transcendental Voice, the Vedas and the Puranas, with faith and devotion. 


Sabda (Revelation) 

In three ways, the Absolute communicates His knowledge to the finite 
souls. He sits in their hearts and directs their understanding (CC, Madhya, 
xxii, 30); He takes the form of the Guru or the spiritual preceptor, and 
helps them through initiation to realise the Truth; He descends to the 
level of the finite in the form of the Amnaya or the heard transcendental 
word (Sruti), received through the channel of preceptorial succession 
from Brahma, the creator of this world, and embodied in the scriptures 
(CC, Madhya, xx, 108). 

The Guru is the manifest form of the Supreme Being and an embodi- 
ment of His quality of Mercy (CC, Adi, i, 27). He is known as Caitya or 
Mahanta, according as He manifests Himself in our hearts in the form of a 
spiritual principle (antaryamin), guiding and controlling our activities from 
within, or in the form of a Principal devotee, inspiring and imparting 
instructions from without (CC, Adi, i, 29). 

5 Reyelation or Sabda, however, primarily means the word of the 
Amnaya, which is taken to include the four Vedas, the eighteen principal 


YMaáyamugdha jivera nahi krgna smrti jnanal 
jīvera krpaya kela krsna veda puràna]] 
2Flint, Theism, p. 302. 
3Sastra-guru-àtma-rüpe āpanāre jānānaļ 
“jive saksata nahi tate guru caitya rüpa| 
Siksa guru haya krsna mahanta svarūpa|/ 
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Puranas, the eighteen Upa-purāņas (secondary Puranas), the eleven 
Upanisads, and the Sutras or the aphorisms, made by the great spiritual 
teachers. These are the only proper source of knowledge. Being the word 
of God, they do not suffer from any of the four defects from which 
perception and inference are known to suffer (CC, Adi, VII, 101-2): 

The Amnaya is self-evident, the other sources of knowledge are not. 
They depend on the Amnaya and are useful only so long as they are consis- 
tent with it. But the Amnāya loses its self-evident character, if its meaning 
is distorted (CC, Adi, vii, 125).? It is the Abhidha Vrtti, or the way of 
interpretation that relies on the primary or direct meaning of words and 
not the Laksaņā Vrtti or the way of interpretation that relies on their secon- 
dary or indirect meaning that should be adopted in our study of the 
scriptures (CC, Adi, vii, 103-4). The secondary meaning should be adopted 
only where the primary meaning does not make any sense. For example; 
it is not necessary to call in the aid of Laksaņā Vrtti if we want to under- 
stand the expression ayarı Sacinandanah sāksāt nandanandana eva, As 
soon as these words are heard the direct impression created is that “the 
son of Saci (Sri Krsna Caitanya) is the son of Nanda (Sri Krsna) Him- 
self." But the expression gangayam ghosah, when directly interpreted, 
means “‘the village of cowherds in the Ganges,” which does not carry any 
sense. It becomes necessary to adopt Laksņā in order to obtain the real 
meaning, which is “the village of the cowherds is situated on the bank of 
the Ganges (and not in the stream)." 

Madhvācārya, however, thinks that in the case of the Vedas, the Laksna 
Vrtti has no place at all. He argues that, “If in interpreting the transcen- 
dental words of the Vedas the Abhidha Vrtti is useless, what purpose can 
be served by Laksnà, which is only subsidiary to it? Where there is no 
village, the question of its boundary does not arise. There can be no son 
without the parents" (Madhvacarya, Tatvamuktāvali, 22). 

But the Vedas are so extensive that itis not possible to master them 
all in this age of Kali, when the span of life is short. They are also so 
terse and obscure that it is not always easy to grasp their real meaning. 
They are so differently interpreted by the sages that one is puzzled by 
the diversity of their meaning. The only scriptures, which can make the 
obscure sense of the Vedas clear, are the Itihasa and the Purana, which 
were compiled for this purpose. Many things which are vaguely described 
or briefly indicated in the Vedas are thoroughly explained and amplified 
in the Itihasa and the Purana. 

The Itihāsa and the Purana are, in this sense, complementary parts of 
the Veda. This is indicated by the word purāņa itself. As complementary 


See also TS, 10. : : 
2syatah pramāņa veda pramāta širomati] 
laksņā karile svatah pramāņatā hāniļ/ 
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parts, the Puranas cannot be distinguished from the Veda (TS, 12), 
Sr Jiva Gosvāmin discusses at length the inseparability of the Purana 
and the Itihasa from the Veda and quotes from various texts to prove 
that the Purāņa and the Itihaha together constitute the fifth Veda and 
deal in an elaborate manner with Ākhyāna, Upākhyāna, Gāthā and 
Kalpa-šuddhi, topics which are not exhaustively treated in the four Vedas 
(TS, 13, 14). The Purāņa and the Itihāsa are even regarded as superior 
to the Veda, not only because they complete the sense of the Veda, but 
because, unlike the Veda, they are easily understood and are accessible 
to all, the Brahmanas and the Südras, the men and the women, and the 
young and the old. Therefore, a man, who has studied the Veda but not 
the Itihāsa and Purāņa, cannot be regarded as truly learned (TS, 15). 

Of the Itihāsa and the Purana, greater importance is attached to the 
latter because the Itihāsa is primarily narrative in character. But the 
Puranas, in the present age, do not seem to fulfil their specific purpose of 
unfolding the real meaning of the Veda, because they are neither extant 
in their completeness, nor they cherish the same gods, or propound the 
same views. They were written at different times to suit different religions 
and persons of different tastes and capacities. It is stated in the Matsya- 
purāņa that in different ages the Puranas uphold different gods. In the 
Sāttvika-kalpa,* they glorify Hari, in the Rājasika-kalpa Brahma, and 
in the Tūmasika-kalpa Siva and Agni. Thus, according to the different 
Kalpas in which they were written, they are classified into Sattvika 
Rajasika, and Tāmasika (TS, 17). The Sattvika Puranas are the most 
authoritative and they should be given preference over others, because 
the quality of Sattva is the seat of knowledge and it leads to the reali- 
sation of Brahman. But even the Sattvika-puranas do not always express 
the same views. They sometimes describe Brahman as personal and 
sometimes as impersonal, sometimes as intelligent and sometimes as non- 
intelligent, How then are we to determine the real sense of the Puranas? 


Srimad-bhagavata 

Brahma-sūtra, which was apparently written by Sri Vyāsadeva to deter- 
mine the sense of the Vedas and the Puranas is not helpful, because it is 
aphoristic and has been differently interpreted by the commentators of 
different schools. If among the Puranas themselves we find a Purana that 
contains the essence of the Veda, the Itihasa and the Purana, and is also 
easily comprehensible, our problem may be solved. 

- Such a Purana we find in Srimad-bhagavata, It is the quintessence of 
the Veda, the Itihasa and the Purana (Bh., 1, 3, 42)! and was extracted 


*A day and night of Brahma, a period of 432 million solar years of mortals. 
lsarva vedetihāsānām saram saram samuddhrtari] 
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from them as butter is skimmed out of curd (C. Bh., Madhya, xxi, 16). 
It is the ripened fruit of the Veda. the supreme tree of plenty that fulfils 
all desires (CC, Madhya. xxv, 541).* One who drinks of the nectar of its 
divine teachings has neither the desire nor the need for reading any other 
scripture. It is, indeed, the crest-jewel of the whole body of scriptures, 
as proved by an account of its origin in the mind of sage Vyasa. 

It is stated that after Vedavyasa had composed the Veddnta-sitras and 
the other seventeen Puranas, he was still restless in mind (C. Bh., Antya, 
iii, 507). He engaged himself in deep meditation in order to have a fuller 
realisation of Truth. He was then blessed with a divine vision, through 
which the contents of Srimad-bhdgavata were revealed and with that 
revelation came the joy and peace he had sought (C. Bh., Antya, iii, 508). 

Therefore, Srīmad-bhāgavata is regarded by the Bengal school of 
Vaisnavas as containing the highest revealed truth and as being Vyāsa- 
deva’s own commentary on his Brahma-sitra (CC, Madhya, xxv, 108).* 
The supreme authoritativeness and excellence of Srimad-bhagavata is des- 
cribed by Sri Caitanya thus: “The Vedanta-sütra of Vyasa is not intelli- 
gible to ordinary mortals. Therefore, the benign sage has expounded the 
meaning of his own Sütras in Srimad-bhagavata. The Bhāgavata is, 
really speaking, an exposition of Praņava or Om, the transcendental word 
of eternal harmony. Pranava and Gayatri are identical in meaning. This 
meaning was expanded by {évara in the four Slokas which He communi- 
cated to Brahma. Brahma in his turn related them to Narada and Narada 
to Vyasa. The Brahia-sturas of Vyasa only elucidate these Slokas and the 
Bhagavata is nothing but a Bhāsyā on the Sütras" (CC, Madhya, xxv, 
76-81). 

Srimad-bhágavata is thus, the most authoritative of all the Sattvika- 
purāņas (TS, 20). It is complete in itself (TS, 21), because it is in essence 
identical with Krsna, the most perfect of all beings (C. Bh., Madhya, xxi, 
14). Being essentially divine in character, it is not the creation of any 
individual. Like the Matsya, Kurma and other incarnations of God, it 
appears or disappears of its own accord (C. Bh., Antya, iii, 500-1). It is 
said in Srimad-bhàgavata that, “when Krsna retired to His spiritual realm 
along with Dharma and Jnana, the sun of Bhāgavata appeared on the 
horizon of the world in the age of Kali to dispel the gloom surrounding 
the Jivas, who had lost their spiritual sight” (Bh., 1, 3,43). 

Sri Jiva proves the importance and authority of Srīmad-bhāgavata by 
pointing to its great popu . 
commentaries on it by the ancie 


larity and referring to some of the excellent 
nt and the modern scholars, such as 


cari veda dadhi bhagavata nayanital 
mathilena šuke khāilena pariksita/] 

2ataeva bhāgavata sūtrera artharüpa 
nijakrta sütrera nija bhasya svarüpa]] 

Sgrantha rūpe bhagavata krsņa avataral 
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Hanumad-bhasya, Vasnā-bhāsya, Sambandhokti, Vrhat-kamadhenu, Tattya- 
dipikd, Bhavartha-dipika, Paramahamsa-priya and Suka-hrdaya. He also re- 
fers to Tantra-bhāgavata, which is mentioned as a commentary on Srimad- 
bhāgavata in Hayaširsa-pancarātra and mentions several other works on 
the Bhagavata such as Muktā-phala, Hari-līlā, and Bhakti-ratnāvali. 

The question is sometimes asked why Samkara did not accept Bdahga- 
vata as Vyāsadeva's own commentary on Brahma-sūtrā. In reply to this 
Caitanya-caritamrta quotes a sloka from the Padma-puràna, according to 
which Šarnkara was an incarnation of Siva, the prince of devotees, who 
was himself devotionally inclined at heart, but whose Special mission in 
coming down to this world in the role of an Acarya was to misguide 
the people at the behest of God by wrongly interpreting Sastras with the 
help of Laksna-vrtti of words (CC, Madhya, vi, $13).! He did not explicitly 
accept Srimad-bhàgavata, because he knew it contained teachings which 
were decidedly above his own, and he did not want to misinterpret it as 
he did in the case of the other Šāstras, because he considered it to be 
the most sacred to God. But his real love for Bhagavata is evinced by 
his occasional references to the pastimes of Krsna in his Govinda Sataka 
and other similar works, as also by some of his hymns which echo the 
ideas contained in the Bhagavata (TS, 23). 

The fact that the Bhagavata was recognised as Sri Vyāsadeva's own 
commentary on Brahma-sūtra is the reason why Sri Caitanya or any of 
the six Gosvàmins did not, like the other Ācāryas, try to base their 
philosophy on an original commentary on Bhrama-siitra. 

Srimad-bhagavata is thus the foundation stone of the philosophy of 
Sri Caitanya. He clearly states this while reprimanding Devananda, 
a scholar of Nadiya, for his careless study of the Bhagavata (C. Bh., 
Madhya, xxi, 17)? The writings of Sri Ripa, Sanatana, Jiva, Vrndavana 
Dasa and Kavirāja Gosvāmin are also characterised by a faithful depen- 
dence on this great Purana and are replete with references from it. Some 
of these, such as the Bhagavatamrta of Sanātana and Samksepa-bhágava- 
tamrta of Rüpa are apparently works on Šrimad-bhāgavata itself. The 
Samdarbhas of Jīva Goswamin were designed to be a commentary on 
selected portions of Srīmad-bhāgavata, as the name Bhagavata-samdarbha, 
origianally given to them by the author, indicates. Sri Jiva also wrote a 
running commentary on the Bhágavata which was called the Krama-sam- 
darbha. 

The contents of Srimad-bhagavata are classified by Sri Caitanya under 
three heads: sambandha, abhidheya and Prayojana (CC, Madhya, xxy, 


lsyagamaih kalpitaistvafica janan madvimukhān kuru] . 
manca gopaya yena syāt srstiresottarottarāļ] (cited from Padma-puraria, Uttara 
Khanda, Chapter XXV, I).. Y 
2mora priya šuka $e jānena bhágayata] 
bhāgavate kahe mora tattva abhimata]] 
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105). Sariībandha, which means relation, treats of the relationship 
between Jiva, world and I$vara. But since Jiva and the world are the 
manifestations of the cif and the acit potencies of I$vara, sambandha- 
jnāna primarily means knowledge of the complete personality of ĪSvara, 
and sambandha-prapti the realisation of our true relationship with Him. 
Abhidheya means the way that leads to the attainment of this relation- 
ship, and prayojana the purpose for which the relationship is sought. 
Tévara, conceived in all His perfection, is sambandha; Bhakti is abhidheya; 
and Prema is prayojana (CC, Madhya, xxv, 86-87). This classification 
is extended by Sri Caitanya to the other scriptures as well (CC, Madhya, 
xx, 109-10). 


1 ataeba bhāgavate ei tin kayal 
ese bandha-ablidheya-preyojana-mayal] 


CHAPTER VI 


Nature of the Absolute 


The philosophical position of the Vaisnava schools is a kind of concrete 
monism, in which a Personal Absolute embraces the totality of existence. 
But $ri Caitanya recommends a concrete monism, which goes even 
farther in its comprehensiveness. The Personal Absolute, or Para-brah- 
man, according to him, enfolds even the nirvisesa or formless and attri- 
buteless Brahman. This is possible on account of His inconceivable power 
of reconciling the irreconcilable, which enables Him to rise above our 
imperfect and contradictory notions of qualified and unqualified Brahman 
and reconcile them in a higher synthesis. 


The Nirvisesa (unqualified) Brahman 

The Nirvisesa Brahman, according to Sri Caitanya, is but an aspect of 
the Absolute, which by its very natureis endlessly qualified and perfect. 
But the concept of the Absolute as merely nirvisesa, which is beyond 
thought and speech, is dismissed by him as meaningless. Such an Abso- 
lute cannot be made the subject of an intelligible proposition. Any intelli- 
gible proposition about it would cancel the concept itself. For, even to 
say that Brahman is inexpressible or unthinkable is to say or think 
something about it (SS, p. 96).! 

The Advaitins themselves refer to Brahman by such words as 
svaprakasa (self-luminous) and paramártha-sat (transcendental reality), 
which proves that it is not altogether inexpressible. It cannot be main- 
tained that these words do not directly imply, but indirectly point to it, 
because they do not have any other meaning and cannot signify anything 
except Brahman.” There are, no doubt, some Upanisadic texts which 
seem to teach that Brahman is unknowable by mind and inexpressible 
by words, as for example: l 

yato vāco nivartante aprapya manasa saha (Tait. Up., II, 4. 1). 
“From whom speech and mind turn away, because they are unable 
to reach Him,” 


lbrahmacedavacantyar: bhavati tarhyavacaniyapadenocyate iti vācyatvamevāyāti. 
(SS, p. 96). ; = 

2eyam nirvišesasvaprakāšaparamārthasadityādi Sabdaih brahmocyate cedvācyatva- 
siddhihļna ca tairapi laksyate-tattacchabdamukhyarthasyanyasyabhavat]] ibid, p. 97. 
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yadvācānbhyuditam yena vagabhyudyate] 

tadeva brahmatvam viddhi nedari yadidamupasate|| Kena. Up., 1.5. 
"He Who is not expressed by speech and by Whom speech is expressed, 
That alone know as Brahman, not that whom people here adore." 
_ But there are also passages which support the opposite view. In the 
Sruti texts, atha kasmāducyate brahman, and tasmāducyate parar- 
brahman, it has been clearly indicated that Brahman is the subject of 
thought and speech. The Gita says, it is called Brahman, and even 
describes it as the highest subject of speech.* The iksfernāšabdam Sūtra 
of Bādarāyaņa also supports the same view. For, it means, according 
to Baladeva, Brahman is not inexpressible by words, because we see that 
it is expressly taught in the Vedas.* Baladeva further points out that in 
the Vrhadāranyaka-upanisad, Brahman is designated as aupanisad, 
which means that it is known through the words of the Upanisad, and in 
the Kathā-upanisad it is described as one ‘Whom all the Vedas declare,’ 
etc. 

Thus, it will appear that when Brahman is said to be Ašabdam or 
ineffable, it does not mean that it cannot be expressed at all. This word is 
here used in a restricted sense, in the same manner in which the word in- 
visible is used in a restricted sense when applied to the mountain Meru. It 
does not mean that the Meru is absolutely invisible, but that we cannot 
see all its parts. Similarly, the word ‘ineffable’ with reference to Brahman 
does not mean that it cannot be expressed at all, but that it cannot be 
completely expressed by words. If Brahman were completely beyond 
thought and speech, the Kena-upanisad saying, “Know Him to be Brah- 
man," will have no meaning. Being infinite and unbounded, Brahman 
cannot be circumscribed by words. This is the real meaning of the text, 
Yato vaco nivartante etc.* i i : à 

It may be urged that Brahman, truly speaking, is neither expressible 
nor inexpressible. But to say this, again, 1s to make it contem and 
to reduce the ground and source of all existence to nothingness. 

The objection that if Brahman were expressible by words, it would not 
be described as self-manifest, does not hold good, because the Vedas 
being the body of Brahman are, in a Way, identical with it and the 
idea of Brahman being expressed through them does not come into con- 


flict with the idea of Brahman as self-revealed.” 


1S5, p. 97. 
2C. Bh., 1.1.5. 2 
Sjvantvaupanigadar pur 
dsarve veda yat padamam 
B . 54. 2 a y 
iE yu racantyarvbhve tu anirvacaniyatvapatah. ibid, p. 96. 
vacar D 
1GB., I. I. 5. 


purusam prechami] Br. 111. 9. 26. 
ananti] Katha, 1I, 15. 
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According to the Advaitins, Brahman is a pure identity. It is above 
the application of all kinds of difference, whether svajatiya (which appears 
between things of the same category), vijātīya (which appears between 
things of different categories), or svagata (which manifests itself in one 
and the same thing, either between its essence and form or between 
its component parts). It is the absolute denial of the last of these three 
kinds of difference that makes the Brahman of the Advaitins devoid of all 
forms and attributes. Sri Caitanya and his followers also recognise the 
importance of identity as a fundamental characteristic of reality, and 
deny all kinds of difference in Brahman. But, while their denial of the 
first two kinds of difference is absolute, their denial of the last is not. 
They are adverse to the conception ofthe Absolute asa pure and un- 
differentiated being and their criticism of Nirvisesa Brahman bears a close 
resemblance to that of Rāmānuja, to whom Jiva Gosvamin frequently 
refers in his Samdarbhas. 

Having accepted the undifferentiated Brahman as the sole category of 
existence, the advaitins fail to give a satisfactory explanation of the world 
of appearance, which necessarily implies visesa or qualification in 
Brahman. They regard the world as a superimposition (adhyāsa), like the 
superimposition of silver in the conch-shell. But there must be some 
adhisthāna, or object, upon which the superimposition rests. Since nothing 
exists besides Brahman, the adhisthana must be Brahman. This implies 
some kind of visesa, or qualification, in Brahman.: For if Brahman did 
not have this quality, it would not be possible to explain its tendency 
(pravrtti) towards superimposition.” If, however, this is not accepted, we 
may .ask, “Has Brahman anything to do with the superimposition?” If 
not, then ajndna alone explains the superimposition and the existence of 
Brahman is ruled out as a gratuitous hypothesis. If Brahman has some- 
thing to do with the superimposition, its Sakti naturally follows.’ The 
very etymological meaning of the term ‘Brahman, as explained by 
Sruti, shows that the Sruti accepts the Sakti of Brahman. For, according 
to Sruti, the term ‘Brahman’ implies ‘greatness’ as well as ‘expansive 
activity’ and Brahman, in respect of its expansive activity, is dynamic and 
savifesa.! 


lyivarte'pi. rajatadi-sphirttavadhisthanam $uktyadikamevangikriyate, na cángárádi; 
prastute'pi brahmaņa eva jagadadhisthānatvam, na tvanyasyeti, tathaiva svarüpa- 
Saktitvam viditam. SS, p. 29. 

2ībid, pp. 52-53, 247. 

3ibid, p. 29. 

tatha kasmaducyate ‘brahman vrihati yrmhayati’ iti Srutīšca, *vrhattvadvrrihanatvāc- 
ca yadbrahman paramam viduh’ iti vignuparánam ca vrhatvena §aktimatvam daršayati. 
tatsannidhāna-balenaiva tathātathābhāve *nyesámangikrte'pi Saktireva paryyavasyatīti, 
ibid, p. 30. 
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Sarhkara has explained the advaitic position with regard to the creation 
of the world in his commentary on Pravrttešca-sūtra.' He maintains that 
Brahman brings about changes in other things without losing its integrity 
as the changeless One, even as the lodestone attracts iron or a beautiful 
object stimulates the eye without causing any change to itself. But this 
again proves the Sakti of Brahman. For, how can the lodestone attract 
iron or a beautiful object attract the eye, unless it has the power to do 
so?? 

It is urged that the world is the effect of ajnāna and is, therefore, false 
like ajndna. The Sütra neh na násti kincana is cited in support of this 
and explained to mean that nothing exists besides Brahman. But, if the 
world is declared as false, what, says Jiva, remains to show the existence 
of Brahman? Brahman and its Sakti, which causes the world, are 
organically related. We cannot affirm the one and deny the other. Any 
attempt to do so would be like cutting a hen into two so as to give one 
half to the Brāhmaņa and keep the other to lay eggs.* Besides, if 
Brahman be the negation of everything else, one may ask, "What is the 
subject of this knowledge of negation of everything?’ Adhyasa or super- 
imposition cannot be the subject, because it is included in everything 
that is negated. Brahman cannot be the subject, because if it be so, the 
question arises whether in the knowledge "nothing exists besides Brah- 
man” the knowledge activity of Brahman is superimposed or intrinsic. 
If superimposed, then the superimposition as well as its cause, which is 
ajnana, must presuppose the knowledge which cancels it, and the cancelling 
knowledge, being itself a superimposition, must in turn presuppose 
another cancelling knowledge, thus leading to an infinite regress. If, on 
the other hand, the knowledge activity be the intrinsic quality of Brahman, 
Sakti is granted.? 

Further, Nirviseasa Brahman connot be proved, firstly because the 
object of proof is always savišesa and, secondly, because all objects of 
proof, according to the Advaitins, are perishable. In the absence of 
proof, the Nirvisesa is unreal like the horns of a hare.* Nor can it be 
accepted on the authority of the scriptures, because BC gu depend 
on the various forms of speech, which do not apply to it. f 

The inherent weakness of the advaita philosophy also appears in the 
state of kaivalya, which is set-up as. the supreme end ( parama pur- 

šārtha). It is described as pure consciousness, which is devoid of the 
asai 4 ess of self and the not-self, the subject and the object. 
is can be no knowledge without a subject. Also : there 


25S, p. 30. Sibid, p. 31. 
1SB, IL, 2. 2. Sibid, p. 32. ‘ibid. 
‘ibid. 
"ibid. 
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can be no knowledge without an object, just as there can be no sensa- 
tion without a stimulus. The sense organ, when not stimulated, 
is like any other unconscious object. So also the state of kaivalya, with- 
out any knowledge activity, is like the unconscious matter or pure non- 
being. Since, however, such an end is uninspiring, the advaitins are 
constrained to describe it as self-realisation (svarūpāvasthāna). But, they 
warn us against any impression that self-realisation implies Sakti. It is 
stated that the self, by its very nature, is self-Iuminousness. Self-Iuminous- 
ness is not its quality. It is its very nature as independent existence, and 
it implies that Brahman is self-proved (anapeksasiddhi).? This, however, 
gives rise to the paradoxical position of accepting Brahman as some- 
thing positive while at the same time denying that it has any attributes, 
If self-luminousness means the nature of Brahman as independent 
existence and self-provedness, how can it be denied that this is its intrinsic 
quality (svarüpa-sakti).? 

Even if it be admitted that pure consciousness is different from ordi- 
nary consciousness and that it has the capacity to shine by itself, without 
involving the subject-object relationship, it stands contradicted by this 
very capacity, which implies visesa. Similarly, it is contradicted by the 
attribute of eternity (nityatva), usually attributed to it by the advaitins.* 
If it be argued that eternity and self-luminousness do not imply any 
positive attributes but the negation of transitoriness and unconsciousness 
then visesa reasserts itself in the form of the nature of the self to exclude 
these qualities, for unless negation of transitoriness and unconsciousness 
be a distinct quality of the self, negation is useless and without meaning.5 

In advaitism the knowledge activity is illusory and the subject and 
object of knowledge are superimpositions. With the disappearance of 
. the superimposition, as in dreamless sleep, the knowledge activity also 

disappears and what remains is pure consciousness. But Jiva and Ba- 
ladeva contend that knowledge is eternal, being the natural quality of 
the soul. Just as the sun which has light as its essence, also gives light, 
the soul which has knowledge as its essence also acts as the substrate of 
knowing." It is not pure consciousness. The subject or the knower per- 
sists even in the state of deep sleep. For, on rising from sleep he does 
not represent that state to himself as one of pure consciousness but says, 
"I.slept soundly. I was not aware of anything at all.” This implies, 

1SS, p. 31. ?ibid. 

‘ibid; also see Siddhānta-ratna, VII, p. 5. 

5Siddhānta-ratna, VII, 4. 

5" jnānagunāšrayatvameva jnātytvan; 
yam” (Siddhanta-ratna, VII, 3); also 


å see Tattva-samdarbha, 51. 
** jnānarūpasya jnānāšrayatvan t, 


à a u prākāšarūpasya raveh prakāšakatvavadaviruddha- 
miti bliāvah ... tasmājjnānādišaktimadeva brahaman na tvanubhūtisatūvitparyāyart 
jnánamátram" (SR, VII, 3); also see SS, pp. 52-53. 


šibid, p. 33. 


1. jnānar tu nityasyāpyautpattikadltarmatvānnit- 
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besides the absence of the object of knowledge, the presence of a subject 
who can realise the comfort of deep sleep. If we are not distinctly aware of 
it, it is because of the influence of tamas by which the self is over-powered 
in sleep. Sarhkara, also, in a way admits this, "when he says that the 
self exists in deep sleep as the witness ( āksin) of the general nescience. 
The term sāksin, as used by Panini, implies the quality of witnessing 
directly. That which is not a knower cannot be a witness? 

The self-luminousness of knowledge rests upon the character of the 
self as knower. It is the self-conscious subject, the subject which says, “I 
am," which is self-luminous. That which is not self-conscious is not self- 
luminous and not different from the not-self or matter. Such is the 
Advaitin's pure consciousness. His attempt to put the subject, which 
is thus established, in the category of the object or the not-self is con- 
tradictory like the statement, ‘My mother is barren.’ 

Baladeva asks whether pure consciousness is proved or not. If it is 
proved it implies the property of being proved, if not proved it is non- 
existent like the sky-flower.! If pure consciousness is regarded as the 
consciousness of proof, then either the proof does or does not relate 
itself to some object. If it does not relate itself to any object it is not 
proof; if it does the consciousness cannot be pure. If consciousness be its 
own proof, the difference between proof and consciousness will, in any 
case, have to be admitted and proof will appear as an attribute of 
consciousness.? 

Brhadaranyaka-upanisad describes Brahman as both consciousness and 
bliss. Jiva asks whether these two terms have the same meaning or not. 
If they have the same meaning, the description is tautologous. If they 
have different meanings, intrinsic difference in the nature of the absolute 
is accepted." It is argued that both refer to the ome undifferentiated 
being, but each is a negation of a GRE quality. Consciousness is ane 
negation of ‘unconsciousness’ and ‘bliss the negation of unhappiness. 
The primary question, however, 1s whether hey, refer to some kind of 
being or not. If they do not, we are led to the šūnyavāda ofthe Bauddhas. 
If they do, then, in as much as they both reter to it, they are both esta- 
blished". Still, if one of these alone is accepted as ultimately real, we 
have to explain, besides finding a reason for denying the QU CE how it 
can be the negation of both unconsciousness and unhappiness. 1a may 
be held that bliss is actually the negation of both. In that case m 
will also include consciousness and the description of Brahman as ‘bliss 


ISR, VII, 9. 
2SR, VII, 2; also see SS, p. 52. 
35R, VII, 7. 
*Cp. RB, I, t, 1. and II, 3, 18. 


5SR, VII, 6. "ibid, p. 39; SS, p. 39. 
SS, p. 38. 
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and consciousness’ would be tautogolous.! 

Again ‘bliss’ and ‘consciousness’ may be taken to refer to vidya as the 
negation of both unconsciousness and unhappiness, vidya in the aspect of 
negation of unconsciousness being consciousness, and vidyā in the aspect 
of negation of unhappiness being bliss, and what remains after the can- 
celling activity of vidya may be regarded as the undifferentiated Brahman. 
But vidya is not independent of Brahman. It is an integral part of Brah- 
man-consciousness. And if vidya can perform the dual function of can- 
celling unconsciousness and unhappiness, it must be due to the nature 
of Brahman as having intrinsic difference.” 

Finally, it may be suggested that Brahman, being beyond the reach 
of thought and language, the terms ‘vijndna’ and 'ananda' do not really 
apply to it. Knowledge as well as bliss are the functions of mind 
(antahkarana) energised by its relation to Brahman; so they refer to it 
only in an indirect way. Brahman is not characterised by them but they 
are dueto it, as the texts yena cetyed visvam and esa hyevānandayati also 
imply. But the very relation of these functions to Brahman shows that 
Brahman is qualified by them. The moon causes radiance and whiteness 
in the yard, because it is so qualified; otherwise the moon's causing these 
qualities will have no meaning.? 

In order, therefore, to be intelligible or to be assigned any real exis- 
tence the Absolute must.be a positive concept, and, since nothing positive 
is without attributes, the Absolute must be savisesa.* Not only must it 
be determined by certain qualities or attributes, but just because it is 
infinite, it must be determined or qualified in endless ways (CC, Madhya 
VIII, 116).5 There should be nothing in which it may be wanting, nothing 
that may not be predictable of it in its proper context. If there is any- 
thing which in some form does not belong to it, then in so far as it is 
lacking in tbat, it is imperfect and cannot, properly speaking; be called 
Absolute. The Absolute by its very nature must be perfect in all possible 
ways (CC, Madhya, VI, 132).* It is, thus, not personification or attri- 
bution of character or qualities to the infinite that puts limitation upon 
it, but determination not carried to the fullest extent. The notion of per- 
sonality is not only consistent with the infinite but essential to it. 'The 
infinite' in mathematics, as Pringle Pattison points out, means something 
different than in theology. In mathematics it ‘means having no limits at 
all.” But if it meant exactly the same thing in theology, no character or 
qualities could be attributed to God. He would be merely an undiffer- 


med *ibid. e 
3ibid, pp. 38-39. 
“SS, pp. 52-53. 


*"Krsnera ananta Sakti tate tin pradhāna” C $ 

= T - C, Ma dh "ce A 3 li tāra 

ananta svarüpa." CC, Madhya, XX, 137. Also see Gira, X, 40. a n 
«sarvaišvarya paripūrņa svayarū bhagavan,” » ^, 40. 
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entiated substance or a fabula rasa. But God 
empty concept of this sort. He is not something Vague or indefinite, 
which the mathematical notion of infinitude implies. He has character, 
which implies something definite, and in this sense He is limited. But 


He is unlimited in the sense that ‘He is immeasurable and there is nothing 
outside Him, whereby He may be limited.’ 


is certainly not an 


The Absolute as both Savisesa (qualified) and Nirvišesa (unqualified) 

The scriptures describe the Absolüte as both qualified and unqualified. 
Chāndogya-upanisad describes Brahman as sarvakarmā sarvakamah 
sarvagandhah sarvarasah,! which indicates that Brahman is not only 
qualified, but qualified in endless ways. The Srutis frequently describe 
Brahman as vijnāna-ghana and ānanda-ghana as in Gopāla Tapani: 
*vijnānaghana Gnadaghanah saccidanandaikarase bhaktiyoge tisthati”2 The 
' word ‘ghana’ implies that Brahman is knowledge (vijnāna) and bliss 
(Gnanda) personified. Brahma-samhita also describes Brahman as having 
a concrete form, made of Sat, Cit and Ananda. Many scriptural texts, as 
for example, ‘yatravatirnam krsnakhyam param brahman narākrti,3 
*gopavesamabhramam tarunam | kalpadramásritam,^ *eüdham param bra- 
hman manusyalingan’ clearly describe the name, form and dress, etc. of 
Brahman. All the texts which relate to the creation and destruction of 
the universe also describe the qualified Brahman, because the unqualified 
Brahman is without any activity. 

Similarly, there are many texts which describe Brahman as unqualified. 
Kafha-upanisad describes Brahman as ‘asabdam, asparšam, arūpam,'* 
which means ‘that which has neither sound, nor touch, nor form, 
Brhadāraņyaka describes Brahman as ‘acaksuskam, asrotram,’ avak, 
amanah . . . . aprāņam, amukham ...anantaram, avahyam, which means, 
‘that which has neither eyes nor ears, nor speech, nor mouth, nor mind, 
nor life, and that which has neither inside nor outside.’ The texts rai 
khalu idam brahman,’ ‘aham brahmāsmi," ‘atma eva idan sarvam,’® 
are also taken by the Advaitins to imply that the ungalified, formless 
Brahman alone pervades the universe. e : 

The apparently contradictory statements of the Sastras regarding the 
nature of Brahman are sometimes reconciled by saying that they are not 
all of equal importance. Those, who believe that Brahman is qualified, 


\Chand., 7. 14. 4. 
2Gopāla Tapani, 79 
Visņu-purāņa, 5. 
*Gopála Pūrvatāpanī, 12. 
5Katha,1.3. 15. 

* Chánd., 6.2.1. 

? Brhad., I. 4. 10. 

8 Chand., 7. 25. 22. 
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minimise the importance of the texts describing it as unqualified, while 
those, who believe that it is unqualified, minimise the importance of the 
texts describing it as qualified. But Samkaracarya thinks this undermines 
the authority of the Vedas, since the words of the Vedas are all equally 
authoritative.! 

Sometimes the contradiction is sought to be removed by taking the 
direct meaning of some of the texts and the indirect meaning of 
others. According to Šrī Caitanya, Samkara's view of Unqualified 
Brahman is based mainly on indirect meaning. His exclusive emphasis 
on unqualified Brahman makes him conceal the real and direct meaning 
of the Sutras, which describe Brahman as savisesa or qualified (CC, 
Madhya, XXV, 36, 53).* The indirect meaning of words (laksud vrtti) 
is justified only where the direct meaning (mukhyā vrtti) does not make 
any sense. At many places the Srutis clearly describe Brahman as both 
qualified and unqualified in the same breath. In such cases the applica- 
tion of laksná to support one aspect of Brahman and exclude the other 
would amount to wilful distortion of meaning. 

$ri Jiva Gosvàmin's attempt to resolve the contradiction is more 
realistic. He relies upon the Šāstras for the real meaning of the words 
savišesa and nirvišesa by which Brahman is described as both qualified 
and unqualified. He quotes a Sloka? from the Padma-purāņa to show 
that the word nirvifesa is used to deny all prākrta or worldly qualities 
of Brahman and not to deny qualities as such.4 If it were used to deny 
qualities as such it would not be possible to attribute to Brahman the 
qualities of nityatva (eternity) and vibhutya (all-pervasiveness), which are 
accepted by the Advaitins themselves. He also quotes from the Visņu- 
purāņa to prove that although Brahman does not have any ordinary or 
worldly qualities, it has infinite transcendental qualities.® 

This view is also supported by the first sentence of Gopāla Pūrvatāpanī 
Sruti, which describes Brahman as savišesatayojjvalam and pratiyogi- 
vinirmuktam. The first of these epithets means that which shines by its 
attributes, or which has transcendental attributes, because only the trans- 
cendental attributes are self luminous. The second means that which is 


free from all that is contrary to its nature as saf"cit-ānanda, or all that is 
material. 


!S. Bh., 3. 2. 15. 
*yydsasitrera artha ācārya kariyache acchadana] 
ei haya satya sri krsņa-caitanya bacanaļļ 
ācāryera āgraha adyaitavāda sthapite] 
tdte sūtrera vyākhyā kare anya rite | 
3yo'sau nirguna ityuktah SGstresu jagadisyarah] 
à xd ee Samyuk tairgunairhinatvamu: yrae i tilf 


85S, pp. 53-54, "ipid: 
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Sri Jiva describes the unqualified Br 


ahman as merely the subject of 
predication apart from 


its predicates, or the substance apart from its 
attributes. Since the complete (samyak) form of an object includes both 
its substance and attributes, the unqualified Brahman is incomplete 
(asamyak) manifestation of the Absolute. The Advaitins ignore the 
attributes of Brahman and concenttate on its unqualified form as pure 
existence. In the state of complete concentration they have direct experi- 
ence of Nirvisesa Brahman. Sri Jiva emphasises that their experience, 
though incomplete, is not unreal. 

According to Sri Caitanya, the difference between the qualified and 
unqualified forms of Brahman is due to the difference between its svarūpa 
laksana (intrinsic nature) and fafastha laksaņa (extrinsic nature). While 
svarūpa laksaņa is the intrinsic nature of a thing, tafastha laksana is the 
way itfunctions (CC, Madhya, xx, 296). The svarüpa laksana of Brahman 
is indicated by the Srutis satyam jnànam anantam brahman, and vijnana- 
mánandam brahman, which describe Brahman as sat-cit-ānanda. The 
tatastha laksana is indicated by the texts, which describe its functions, 
such as the creation and destruction of the universe. 


The inconceivable power of Brahman to reconcile the irreconcilable 

Our thought at first revolts against such an idea of Brahman. We say 
that Brahman, who is infinitely qualified and claims to possess all that 
exists, must be a huge nest of fallacies and contradictions. But this 
misconception is based on the assumption that the infinite is subject to 
the same laws of thought as the finite. We have to bear in mind that 
there is an essential difference between the finite and the infinite and we 
cannot fetter the infinite with our human thought and terms. When 
dealing with any problem relating to the infinite, we have to use the laws 
of our understanding with reservation and with the necessary precaution 
that they do not impair the perfection of the infinite or impoverish our 
R ads of the law of contradiction that is uer Runs 
ble for our crippled notion of the infinite. But enin y MEE e 
inconceivable potency (acintya Sakti), in a sense, M S e ui 
of contradiction (CC, Adi, IV, 110).* The very infinitu 24 fs oum 
consists in its transcendence of this law and RV lending zu 
itself of contradictory notions or qualities, while t oe zs o BO 
finite consists in its subjection to it. The finite is finite ecaus me 
it is and not its contrary. But the infinite is infinite because there is 


i dharmāšrayaļ 
1āmi jeche paraspara viruddha 
ELA A teche sada viruddha dharmamaya|/ 


See also SS, p. 65. 
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nothing that does not fall within it. This meaning of the infinite is 
supported by the Chāndogya-upanisad, which says, “That other than 
which we may not see, hear or know is infinite." The infinite logically 
excludes the possibility of the existence of anything other than itself.? 
The Sruti text, neha na nāsti kincana, should also be interpreted in a 
similar way. It is taken by the advaitins to imply that nothing exists 
besides Brahman, conceived as pure identity. But it really means that 
whatever exists is a manifestation of Brahman and is internally related to 
it. Nothing exists apart from it and independent of it? The text denies 
difference but not difference in identity. Otherwise how shall we explain 
the text, ‘I shall be many’? This text clearly recognises functional 
differences in the Absolute, which naturally follow from its inconceivable 
potency (acintya šakti).* 

If, therefore, the infinite is to retain its infinitude or perfection it must 
as necessarily transcend the law of contradiction as the finite must 
conform to it. It would be a contradiction in terms to say that, because a 
particular quality or thing is included in the infinite, its contrary must 
be excluded from it. For it would mean that the Absolute is not the 
absolute. Anything that we can speak or think of must in some way be a 
manifested part of the infinite (CC, Madhya, XXIV, 56).5 And to say in 
an unqualified manner that the infinite excludes ‘this’ or ‘that? would be 
equivalent to saying that the whole excludes the part, and to violate the 
Jaw of contradiction in the very attempt to conform to it. Thus, although 
the infinite, in one sense, transcends the law of contradiction, in another 
sense, and in a higher sense, it most truly conforms to it; and paradoxical 
as it may seem, it would not be inconsistent with its nature to say that 
in the very act of its transcendence or repudiation of the law of contradic- 
tion it also conforms to it. 

For, it must be emphasised that the repudiation of the law of con- 
tradiction in the case of the infinite is not arbitrary; it is due to a 
necessity inherent in the nature of thought itself. “The attempt to construct 


Thakur Bhaktivinod in his Sriman Mahaprabhira Siksa quotes the following Kārikā 
to prove that one of the potencies of the Absolute is to reconcile the irreconcilable: 

virodha-bhafijika Saktiyuktariipa saccidàtmanah] 
vartante yugapaddharmah paraspara virodhinah| 
svarūpatvamarūpatvam vibhutyarit mūrtireva caļ 
nirlepatvam krpavatyamajatvam jayamānatāļ] 
sarvārādhyatvam gopatvath sarvajnam narabhāvatāļ 
savišesatvasampattistathāca nirvišesatāļ 
simavadyuktiyuktanamasimatatvavastuni] 

tarko hi viphalastasmācchrdhāmnāye phalapradāj 
1SS, p. 54. 

2ibid. 3ibid. 

sātma-šabde kahe krsņa vrhat-svarūpaļ 
sarvavyāpaka sarvasāksī paramasvarūpaļļ 


“ibid. 
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in thought an object answering to our notion of the Absolute," says 
Mansel, “necessarily results in a contradiction —a contradiction, however, 
which we have ourselves produced by the attempt to think, which exists 
in the act of thought and not beyond it, which destroys the conception 
as such, but indicates nothing concerning the existence or non-existence 
of that which we try to conceive. It proves our own impotence and it 
proves nothing more. Or rather, it indirectly leads us to believe in the 
existence of that infinite which we cannot conceive, for the denial of its 
existence involves a contradiction no less than the assertion of its in- 
conceivability.”' 

We are thus constrained to believe that the concepts of infinity and 

personality are both essential to the real nature of the Absolute. Mansel 
expresses the same necessity thus: 
“Tt is our duty, then, to think of God as personal; and it is our duty to 
believe that He is infinite. It is true that we cannot reconcile these two 
representations with each other, as our conception of personality involves 
attributes apparently contradictory to the notion of infinity. But it does 
not follow that this contradiction exists any where but in our own minds, 
it does not follow that it implies any impossibility in the absolute nature 
of God. The apparent contradiction, in this case, as in those previously 
noticed, is the necessary consequence of an attempt on the part of the 
human thinker to transcend the boundaries of his own consciousness. 
It proves that there are limits to man's power of thought, and it proves 
no more.’ 

To describe the Absolute as merely zirvišesa or without quality and 
attributes is to make Him imperfect (CC, Madhya, xxv, 30)? by amputating, 
as it were, the auspicious limbs of His divine personality (CC, Madhya, 
III, 36-37).4 Once the absolute perfection or Bhagavatta of the Divine 
Being is recognised, the advaitic philosophy of Sarkara cannot consi- 
stently be maintained (CC, Madhya, xxv, 40). 5 

The real purpose to the Sruti is to describe the absolute as both savisesa 
and nirvisesa, or rather as possessing infinite attributes and forms (CC, 
Madhya VI, 141).5 When this is understood, the conflicting statements of 

1Cadecott and Mockintosh, Selections from the Literature of Theism, p. 362. 
FEE 
EIE kalte sadaišvaryapūrņa bhagavan| 
tare nirvišega sthāpi pūrņatā haya hānif/ 

*hasta pada mukha mora nāhika locana| 

ei mate vede mora kare vidambanal] 

kāšī te paņāya beta prakāšānanda! 3 

sei beta kare mora anga khatida kharidaļ] 
5bhagavattà mānile advaita na jaya sthapanal 
ataeba saba šāstra karaye kharidanaj] 
*ataeba šruti kahe brahman savisesa] — 
mukhya chāņi laksnà te mane nirvisega[] 
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the Vedas and the Puranas can easily be reconciled. But according to the 
primary and the general sense of the scriptures the Absolute is essentially 
savišesa, because only in a savišesa Absolute, possessing infinite and 
inconceivable potencies, can the infinite forms of Godhead, including the 
nirvišesa Brahman inhere. This is supported by the Gītā text, brahmano 
hi pratisthaham, in which the Personal Absolute describes Himself as the 
substratum of Brahman. 

There are numerous Sruti texts, which testify the inconceivable power 
of Brahman to reconcile the irreconcilable. Svetdsvatara describes 
Brahman as greater than the greatest and smaller than the smallest 
(anoraniyana mahato mahiyana).1 Katha says that He can travel long dis- 
tances while sitting and wander here, there and everywhere while sleeping 
(asmo düram brajati sayāno yāti sarvatra).* Kaivalyopanisad clearly des- 
cribes Him as acintyasaktih, or the Possessor of inconceivable power.? 
Sr Jīva has also tried to prove the inconceivable power of Brahman by 
referring to the Brahma-stitra *ātmani ca evam vicitrāšca hi” and other 
texts. Even Sarnkara has recognised the inconceivable power of Brahman 
in his commentary on Br. S., 2: I. 24. 

The Acintya Sakti of Brahman is also proved by the miraculous per- 
formances of Sri Krsna as mentioned in the Bhāgavata. Mother Yašodā 
once failed to tie the tiny hands of the child Krsna with all the strings 
she could collect, while at the same time his waist, bigger in circumference 
than his hand, was circumscribed by the much smaller ornamental string 
he was wearing round it. On another occasion, she saw the infinite universes 
in his mouth. In the Rasa-/ila, Krsna assumed many forms and danced 
simultaneously with each one of the milk-maids of Vraja present at the 
dance. Similarly when Brahma stole away the cows and companions 
of Krsna and kept them in concealment for a year, that did not make any 
difference to anyone in Vraja, for Krsna had assumed their forms and play- 
ed their role without anyone ever coming to know that any such thing 
had happened. 


The inconceivable in modern science 

Curiously enough, the concept of inconceivable potency of Brahman 
seems to find powerful support in science, which, only a few years back, 
was the bitterest enemy of anything that was supernatural and of which 
it was not possible to make a mechanical image. The ultimate stuff, 
according to modern science, of which the reality is made, is the electron. 
The exact nature of the electron is not known, but it is known that it is 
most unlike a material object and is completely free in its behaviour. 


XS vetüsvatara, 3, 2, 20. 
* Kathaka-Sruti, 1, 2, 21. 7 
? Kaivalya, 1, 21. 
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The mechanical laws of science do not apply to it, and, like Brahman, 
who moves without moving, it goes from one point to another without 
crossing the intermediate points! 

The modern science of mathematics demonstrates the inconceivable 
power of the Infinite by referring to the mathematics of what are known 
as trans-infinite numbers. It is said of trans-infinite numbers that you 
may divide, multiply, or perform any mathematical operation with them, 
they would change correspondingly, yet remain equal. You raise infinity 
to the power infinity. This magnitude is an infinite number of times 
greater than infinity, and yet the two are equal This violates the funda- 
mental laws of mathematics accepted for finite numbers and is remarkably 
similar to the Īšāvāsya saying, ‘If you subtract the perfect from the 
perfect, what remains is the perfect (pirnasya pūrņamādāya pūrņamevāva- 
Sisyate). 

The concept of the inconceivable implies that there are stages of being 
and intelligence higher than our own. Mr. Hinton has made this clear 
with the help of a number of examples in his book entitled Scjentific 
Romances. In one of the examples, he gives, a microbe, who is supposed 
to bea two-dimensional creature—a creature who is so constituied that it 
can be aware of only length and breadth—travels along the surface of a 
card-board placed horizontally on a table. Another piece of card-board 
is made to stand vertically on it. As soon as the microbe reaches the 
second card board, its movement is suddenly stopped. You pick it up 
and place it on the other side of the vertical card- board; it again 
begins to move. The whole thing is a miracle to it. It is not able to under- 
stand how its movement was stopped and how it began. to move again, 
'since both the events relate to the third dimension of height, which is be- 
yond its ken. What is inconceivable in the world of two dimensions be- 
comes quite natural and feasible in the world of three dimensions. If the 
difference of only one dimension can make all the difference between the 
conceivable and the inconceivable, it is but natural that the power of 
Brahman, whose dimensions are unlimited, should appear as inconcei- 
vable to our finite minds. 


CHAPTER VII 


The Concept of the Absolute as Bhagavan 


Sri Caitanya’s idea of the Absolute is based on the following verse of 
Šrīmad.bhāgavata, which is believed to contain in a nutshell the entire 
philosophy designated by the term Saribandha (CC, Madhya, xxv, 927): 

vadanti tattatvavidastatva yajjndnamadvayam| 

brahmeti paramātmeti bhagavāniti sabdyate|| 
Šrī Jiva Gosvāmin makes some of his principal Sarhdarbhas rest mainly 
on this. À thorough analysis of the first line of the verse is given by him 
in his Tattva-samdarbha, which reveals some of the most important 
characteristics of the Absolute. The word 'advaya' signifies ‘that which 
has no second,' which again implies *that like which there is no other 
reality’; the word Jnana is explained as ‘that of which consciousness is 
the only form’ (cideka-rūpam) or pure consciousness, which shines by 
itself; and the word ‘fattva’ is taken to signify ‘the eternal principle, which 
is also the highest good (param purusartha), and the highest bliss (param 
sukha) (TS, 51). 

The verse establishes the essential unity of the Supreme Being and 
places it above the application of categorical difference, which may mani- 
fest itself in three ways. It may manifest itself (1) between things of the same 
category (svajātīya-bheda), (2) between things of different categories 
(vijatiya-bheda) or (3) in one and the same thing, either between 
its essence and form or its component parts (syagata-bheda). The first 
type of difference is not applicable to the Absolute, because there is no 
other being possessing precisely the same nature. It is stated that the 
Absolute is one and the same but different religions call Him by different 
names (C. Bh., Adi, xvi, 73-74). An unbaised study of the Kuran of the 
Muhammedans and the Purāņas of the Hindus will reveal that both, in 
the end, aim at the same eternal, indivisible, immutable and perfect Be- 
ing, which is immanent in the hearts of all, but describe it differently in 
respect of its name, form and attributes (C. Bh., Adi, xvi, 75-76). The second 
type of difference cannot be applied to the Absolute because the phenomenal 
world, though categorically different from it, is not self-existent. It depends 
for its existence on the Absolute, Who is the cause of His own existence and 
everything else (CC, Madhya, viii, 106).* The third type of difference 


“Iparama isvara krsņa svayam bhagavan] 
sarya avatārī sarva kāraņa pradhana]] 
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also does not apply to the Asolute, because in Him the body and its 
owner are not two different principles. Whereas, in the case of the bound 
Jivas the soul is in essence different from the material body, in which it 
is encased, in the case of the Absolute the body and its owner are made 
of the same ingredients of consciousness and bliss (cidānanda) (CC, 
Madhya, xvii, 128-29; Antya, v, 118). In the case of the Absolute His 
Name, Attributes, Sports and Dwelling are all the manifestations of the 
same Eternal Spiritual Principle (CC, Madhya, xvii, 130).! 


Brahman, Paramātman and Bhagavan 

According to both Samkara and Sri Caitanya, the Absolute is devoid 
of all kinds of difference whether external or internal. But while, accord- 
ing to Sarkara, the Absolute is incapable of manifesting Himself in diff- 
erent forms without losing His oneness, the Absolute, according to Sri 
Caitanya, possesses the inconceivable power of doing so. Although He 
is one and indivisible, He has innumerable forms and manifests Himself 
in infinite ways to the devotees, according to their different capacities 
and the different means of realisation adopted by them, (CC, Madhya, 
ix, 141).2 Still, He manifests Himself in three definite grades as Brahman, 
Paramātman and Bhagavan, according as He is approached by the paths 
of Jnana, Yoga and Bhakti (CC, Madhya, xxiv, 51-58). This threefold 
aspect of the Absolute is described in the verse quoted from Srimad 
Bhāgavata above. Of these three forms, each succeeding one supersedes and 
includes the preceding, and Bhagavan, who is the highest in the hierarchy 
of manifestations, supersedes and includes both Brahman and Paramat- 
man. Thus, unlike Samkara, and unlike the other teachers of Vaisnavism, 
Sri Caitanya does not adhere exclusively to any one grade of realisation 
ofthe Absolute, but is responsive, in the spirit of the Gītā text ye 
yathā mam prapadyante ramstathaiva bhajāmyaham to all the different 
grades, from undifferentiated homogenity to concrete unity. 

Bhagavān is indentified with tbe supreme personality of Krsna, Who 
is the source of all incarnations, the ultimate ground of all that exists, 
and in Whom are centred infinite grandeur, infinite powers and infinite 
rasas or modes of Divine Bliss (CC, Mage: VIII, 106-8). All the 
scriptures, explicitly or implicitly, speak of Krsna as the m Reality 
(C. Bh., Madhya, I, 145-56). The Supreme authority in this connection IS 


-gutia krsņa-lilāvrndaļ 


krsnera svarüpa sama saba cidānandaļi 


eka i$vara bhaktera dhyana anurtipe| 
ekai vigraha kare nānākara rūpeļl 
*seī krsna prāpti hetu d 7 
i bhakti tinera prtha sata 
oan tin svarūpe bhase] 


in sadhane bhagavan e bhās 2 
TN paramatman bhagavatta trividha prakase|] 


Ikrgna-nāma krsta 
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the Bhagavata text: 

ete camsakala pumsah krsnastu bhagavan svayam Bh., 1, 3, 28. 
It establishes the identity of Krsna with Bhagavan in the most emphatic 
and unambiguous terms (CC, Madhya, IX, 133). caitanya-caritàmrta 
quotes Krsna’s own testimony on this: 

ahamevāsamevāgre nānyadyat sadasat param] 

pascadaham yadetacca yoavasisyate so'asmyaham|/ Bh., 2,9,32. 
The verse implies that before the beginning and after the end of creation, 
as also during its continuance, He is the only Reality that subsists with- 
out any change (CC, Madhya, XXIV, 55).! 

Bhagavan is the highest being (pūrņa āvirbhāva), in whom all the 
auspicious qualities are most perfectly manifested. Brahman is the in- 
complete form (asamyak-āvirbhāva) of Bhagavan, in whom all the divine 
attributes and potencies lie in a dormant state. It is primordial sameness, 
but not a barren stillness; it is indeterminateness, but not an indeter- 
minateness that totally denies distinctions and definiteness; it has distinc- 
tions but the distinctions are not clearly brought out; it is a creative 
potentiality, but a potentiality that is eternally actualised in its most 
perfect state as Bhagavan. The attributes of Bhagavan and His potencies in- 
here in Him essentially and eternally and are not unreal or superimposed, 
as are the attributes of the Nirvišesa Brahman of the Advaitavādins. 
The relation between Bhagavan and His attributes or energies is that of 
Samavaya (inseparable) and not samyoga (separable), (Bh. S., 3).? 

Bhagavan is essentially Lilamaya. It is His nature to indulge eternally 
in spiritual pastimes (CC, Adi, v. 21).? He has thereforea spiritual body, 
an eternal dwelling place, and eternal companions (CC, Adi, vii). His 
body is not made of gross matter (CC, Adi, VII, 110). It is not the 
outcome of Sattva-guna (CC, Madhya, vi, 150-1); nor is. it Mayika 
or false (CC, Madhya, XXV, 32), but it is real and consists of 
the three attributes of Sat, Cit, and Ananda (saccidananda-àkara). When 
the Srutis describe the Absolute as Nirvisesa or unqualified, they do not 
deny its form and attributes. But they warn usagainst anthropomor- 
phism, and state that the body of Bhagavan and everything that pertains 


!sei advaya tattva krsna—svayari bhagavan| 

tin kale satya tihoit—šāstra pramānaļ] 

?Later philosophers of the school (Rādhādāmodara and Baladeva Vidyābhūšana) 
introduce the category of Visesa to describe the relation between Bhagavan and His 
Saktis. They describe Vi$esa as the power of Bhagavan to produce the conscious- 
ness of difference where there is no difference. Sri Jiva also mentions the concept of 
Višega (Bh. S., 3), but he does not define it so clearly. 

*ei tin loke krgua kevala lilamaya] 

nija jana laiyā khele ananta samayal | 

‘prakrta kariya mane visnu kalevaraļ 

visņu nindà āra nahi ihāra ūparaļļ 
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to Him is essentially transcendental or Aprākrta (CC, Madhya, VI, 133) 
The familiar Sruti text apānipādo javano grhītā etc. is, in fact, intended 
to make this clear. The Absolute Being is described as devoid of hands, 
feet, eyes and ears and yet it is said to perform the functions of all of 
these The apparent meaning is that it does not possess a physical body 
like our own, but has a supersensuous (aprākrta) frame consisting solely 
of bliss and consciousness (CC, Madhya, VI, 140-51). Similarly the Sruti, 
which says that when Bhagavan desired to be many He glanced at His 
Prākrta-šakti, credits Him with aprakrta mind and eyes, since at that time 
He did not have prakrta mind and senses (CC, Madhya, vi, 137-37)? 
The existence of Bhagavan rests on Suddha-sattva, which is the essence 
of His Samdhni-sakti or the Divine Energy of pure existence (CC, Adi, 
IV, 59)5 Everything in the transcendental abode of Bhagavan is the 
manifestation of Suddha-sattva, which is qualified by Cit-Sakti (CC, Adi, 
IV, 60).4 Everything in the phenomenal world is the manifestation of 
Misra-sattva which is qualified by Maya-Sakti. The principle of Suddha- 
sattva combined with the principle of Ci: or consciousness is called 
Vasudeva (Bh. 4, 3, 23). Vasudeva is described as Adhoksaja, because he 
is essentially beyond Prakrti and cannot be realised through our senses. 
Bhagavan in His highest and most perfect form as described above 
can be realised only by means of devotion (CC, Madhya, XX, 137)5 
Those who try to realise Him by Jnàna perceive Him in His incomplete 
aspect as Brahman, which is but the outward glow or divine lustre of 
His spiritual body (afigakanti) (CC, Adi, II, 8, Ś 5, S 9). Betis sun 
perceived from a distance by our physical eyes appears as Dp d 
a plain mass of light (and not as the real sun-god, riding the chariot, 
Bhagavan, when approached by the path of Jnana, appears 1n His homo- 
A Adi 9: V, 28-30). The etymological mean- 
geneity as Brahman (CC, Ādi, M, 9; ^ * se ; e 
ing of the word, *Brahman' is 'that which is great. peus ba 
quality of Ivara, Bhagavan in mere magnitudinal releren ! 


Brahman (CC, Madhya, VI, 131^ — i ; 
aem is said to have sixfold magnificence or lordliness (CC, Madhya, 


Tniryisega tare kahe jei sruti gana] 
prākrta nisedha kare aprākrta sthapana|| 
*bhagavün aneka hete jabe kela mana| 
prākrta Sakti te takhana kela vilokana[l 
sv kale nahi janme prakrta mana nayana| 
ataeba aprakrta brahmera netra manal] 
3samdhinira sára anisa suddha satva nāmaļ 
bhagavānera sattā haya jahāte bisrāmaļl 
“mata pita sthdna grha Sayydsana āraļ 
exaba krsnera Suddha satvera vikāraļl 2 
5bhaktye bhagavanera anubhava pūrna-rūpaļ 
5sej brahman brhadvastu īšvara laksnal 
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xxv, 91). Sri Jiva Gosvamin, referring to the etymological meaning of 
the word ‘bhagavan’ shows how each letter in it implies one or more of 
the six majestic qualities, accounting for the perfection or the bhagavatta 
of Bhagavan. The letter ‘Bha’ indicates the power of supporting and pro- 
tecting the universe and unfolding and sustaining the natural function of 
devotion in His devotees; the letter ‘ga’ signifies the idea of His leading 
the devotees to the attainment of His transcendental realm; ‘va’ implies 
that all beings lie within Him and He lies within them. In a verse of 
Visnu-purüna, cited by Jiva Gosvāmin in Bhagavat-samdarbha, the six 
majestic qualities are distinctly named as Aīsvarya, Virya, Yasas, Sri, 
Jnana, and Vairdgya (Bh. S., 3). Aisvarya is interpreted to mean power to 
influence all; Virya means potency like that of precious stones or spells; 
Yasas means fame due to the qualities of the body (Sri Vigraha), mind 
and speech; Sri means prosperity of all kinds; Jndna means omniscience 
and, Vairāgya means non-attachment to phenomenal things (BA. S, 3). 
Two of these qualities—Aisvarya and Virya are attributed to Bhagavan 
in the aspect of Paramātman. 

Paramatman is a step higher than Brahman in the hierarchy of mani- 
festations of the Absolute Personality of Bhagavan. Brahman is the basic 
reality underlying all concrete formations; Paramatman is the basic 
principle controlling and regulating concrete formations. Brahman 
implies an absolutely undifferenciated and unqualified state of Bhagavan, 
but Paramatman implies a differenciated and qualified state. Paramātman 
is, however, qualified in a limited sense and is but a partial manifes- 
tation of Bhagavan, Who is qualified in endless ways (CC, Madhya, xx, 
136)? Paramātman is the principle of consciousness conditioned by Jiva- 
Sakti and Māyā-šakti, from which emanate the finite souls and the 
phenomenal world. He isimmanent in the Jivas and the Prakrti and is the 
conscious regulative principle of all beings (antaryamin) (CC, Adi, IT, 12). 

Paramatman is thus Bhagavan in relation to Jiva and Prakrti. Bhaga- 
vàn creates the world and enters into it in the form of His partial mani- 
fest Visnu. Paramatman is, therefore, no other than Visnu in his per- 
fection, pervading and sustaining the entire universe, He has threefold 
function, corresponding to His threefold manifestation as Kāraņārņa- 
vaśāyi Samkarsana, Garbhodakasayi Purusa and Kšīrodasāyi Puruša 
(CC, Adi I, 7). As Kāraņārņavašāyī, He rests in Kāraņa Samudra or 
Viraja, which divides the spiritual (cit) from the phenomenal (acit) world, 
and by His glance at Prakrti initiates the entire process of creation. He 
is the immanent regulator of all the finite souls and the phenomenal 
worlds (brahmānda) treated as a whole. After Mahāpralaya or the total 
dissolution, all the Jīvas rest in Him. He is also known as Mahāvisņu or 


J] paramātmān jeho teho krsnera eka ama] 
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Kāraņārņavašāyī Narayana. As Garbhodakašāyi He is the regulator of the 
totality of individual souls (samastijivantaryami). As Ksirodasayi He is 
the immanent regulator of each individual soul (vyasti jīvāntaryāmī). 


The saktis of Bhagavan 

The full significance of the concept of the Absolute as Bhagavan and 
the doctrine of Trinity, which it implies, will be understood more clearly 
if we examine the theory of Sakti or Divine energy in the philosophy of 
Šrī Cāitanya. Bhagavan, as already stated, has infinite Saktis, but the 
most important of these are Cit-Sakti, Maya-sakti, and Jīva-šakti (CC, 
Madhya, VIII, 116).! They are not adventitious but inherent in the nature 
of Bhagavan (CC, Madhya, VIII, 118). According to their relationship 
with Him they are successively styled as Antaranga, Bahiranga and 
Tatasthā (CC, Madhya, VI, 146).? 

The Antaranga or Svarūpa-šakti, as the name indicates, constitute the 
very essence or the intrinsic self of Bhagavan and is the substratum of 
the entire Cit-jagat or the transcendental world in which are displayed 
the transcendental activities (/i/a) of Bhagavan (Gita, IV, 6). 

The Bahiranga or Māyā-šākti, which is externally related to Bhagavan, 
is the cause of the Acit Jagat or the material world. It is related to 
Bhagavan in the sense that all Saktis must ultimately inhere in Him. But 
Bhagavan in His intrinsic and perfect selfhood necessarily transcends it, 
and is absolutely free from its evil influence. Sri Jiva brings out the exact 
nature of the relation between Bhagavan and the Bahirangā-šakti by re- 
ferring to the Bhagavata text 2.9.33, which he explains thus: 

“That is Maya, which does not appear, where I (Bhagavan) am, but 
appears, where, I am not, in other words, which appears out of me but 
not without me, like the reflection of the sun, which appears in the pond 
on the earth, away from the sun, but not without the sun, which is its 
cause (āšraya) (Bh. S., 17). Just as the reflection of the sun does not 
touch the sun, even though it cannot exist without it, Maya does not 
touch Bhagavan, even though it cannot exist without Him." 

There is also another reason why Maya is called the šakti of Bhagavan 
even though it does not exist in Him. Bhagavan regulates and controls 
Maya from outside. Maya, being unconscious, cannot function by itself. 
The three Gunas, Sattva, Rajah and Tamah, are in a state of equilibrium 
before creation. Bhagavan starts the process of creation by casting His 
glance at Prakrti (Maya), which disturbs its equilibrium and energizes 


, 


lkrsnera ananta sakti tate tin pradhānaļ 
cicchakti, mayasakti, jiva-sakti náma][l 
2antaraūgā—cicchakti, tatasthā—jiva-šakti] 
bahiraūgā—ntāyā, tine kare prema bhaktiļ! 
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it (CC, Adi, v, 28). It has the function of deluding the Jivas who are 
averse to the service of Bhagavan; but it has no power over the Jivas 
devoted to Bhagavan, Who, on account of His power to subjugate it is 
called Māyādhiša or the Lord of Maya, as against the Jivas, who, on 
account of their inherent weakness to be overcome by it, are called 
Māyadāsa or the servants of Maya (CC, Madhya. VI, 148). 4 

The product of the Maya-Sakti is neither eternal nor unreal. This Sakti 
must, therefore be distinguished, on the one hand, from Yoga-māyā, 
which is but another name of Svarūpa-šakti (Bh., 10, 29, I), and which 
manifests the negion of the Lord, and, on the other hand, from the Maya 
of Advaitins, which gives rise to the appearance of an imaginary world. 
The material world created by it is real, but unlike the transcendental 
realm of Bhagavan, it is subject to change and annihilation. 

Maya is a material manifestation of Yoga-māyā; hence it also serves 
Bhagavan. But while Yoga-maya serves Him in the antarangalila on 
the transcendental plane, Maya serves Him in the Bahiranga-lila, on the 
mundane plane. Like Yoga-māyā, it has the power to delight and charm. 
But, while Yoga-màyà charms the Jivas who are devoted to Bhagavan, 
Maya charms the Jivas, who are averse to Him. Even though Maya is a 
part of Yoga-maya, it does not touch the latter, just as the cast skin of 
the snake does not touch the snake. Again, though it is a part of Yoga- 
maya, it is unconscious, just as the cast skin of the snake is unconscious. 

The Tatasthā or Jiva-Sakti is neither a constituent of the intrinsic self 
of Bhagavan, nor it pertains to His Bahiranga-Sakti or the external 
potency. It is included neither in the Cit-jagat nor in the Acit-jagat; but 
manifesting itself, as it does, on the borderline between the two, it is 
related to them both. It is due to the peculiar position occupied by it 
that the Jivas, who emanate from it, have the choice of either serving 

Bhagavan and dwelling with Him in the transcendental world or enjoying 
Prakrti and dwelling in the material world, dominated by Maya. 

It must, however, be noted that since in the Advaya-Jnāna-Tattva 
Bhagavān there can be no distinctions of the inner, outer and marginal 
positions of His body, the distinctions of Antaranga, Bahiranga and 
Tatastha inthe Divine energies are due to the different realisations of 
the Jivas in their different capacities. The authority on which the dis- 
tinctions are recognised is the verse of the Visnu-purana, which calls the 
Antaranga, Bahiranga and „Tatasthā šaktis as Para, Ksetrajnya and 
Avidya (CC, Madhya, XX, $ 9)1 ; 

Since the Antaraūgā-šakti pertains to Bhagavān in His intrinstic and 
perfect selfhood, it is ranked highest in the hierarchy of manifestations 


īyisnņušaktih parāproktā ksetrajnyākhvā tathāparāf 


avidyā karma samjnyānyā trtiya Saktirisyate] cited from Visņu-purāņa, 6, 7, 60 
5 NEEM * 
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of the divine energies and is called Parā-šakti (CC, Madhya, VIII, 117). 
It has a threefold aspect as Samdhini, Samvit and Hlādinī, corresponding 
to the three essential ingredients of the spiritual body of Bhagavan—Sat, 
Cit and Ananda (CC, Madhya, VIII, 118).2 The Sarndhinī-šakti corres- 
ponds to Sat, Samvit to Cit and Hlādinī to Ananda (CC, Madhya, VIII, 
119).? Just as the elements of Sat, Cit, and Ananda do not exist separately 
in the spiritual body of Bhagavan, the Samdhini, Sarhvit and Hladini 
Saktis do not exist separately from each other. Yet they are called by 
these different names, because in the different manifestations of Bhagavan 
the elements of Sat, Cit and Ananda are present in different proportions. 
When in any manifestation the element of Sat predominates, it is regar- 
ded as the manifestation of Samdhinr-éakti; when the element of Cit 
predominates, it is regarded as the manifestation of Sarhvit-sakti; and 
when the element of Ananda predominates, it is regarded as the manifes- 
tation of Hladini-Sakti. 

By the Sarhdhini-gakti Bhagavan maintains His own existence as well 
as the existence of other beings. It is by virtue of this Sakti that He exists 
asan independent substance and forms the ground or support of all 
other things, which derive their existence from Him. The Sarhvit-sakti is 
the power of knowledge that makes Bhagavan omniscient and enables 
Him to impart knowledge to others. The Hlādinī-šakti is the energy of 
bliss. On account of this Sakti Bhagavan enjoys bliss and infuses bliss 
into the hearts of His devotees (CC, Adi, IV, 53).4 

The essence of the Sarmdhinr$akti is the Suddha-sattva of which 
mention has already been made (CC, Adi, IV, 57). The essence of the 
Sarhvit-Sakti is the knowledge that Sri Krsna is identical with Bhagavan. 
The knowledge of Brahman, Paramatman and other things is included in 
the knowledge of Krsna (CC, Adi, IV, 58).° The essence of Hladini-sakti 
is Prema or Divine Love. Prema in its intensified from is Bhava. Bhava 
in its perfect state is called Mahabhava (CC, Adi, IV 59).° Mahābhāva 
finds its fullest manifestation in Sri Radha, the divine consort or the 
counter-whole of the personal absolute Sri Krsna (CC, Adi, IV, 60). 


1 antararigā bahiratiga tatastha kahi járe] 
antaranga—svartipa-Sakti sabara ūpareļ| 
?sacchidanandamaya krsnera svarūpaļ 
ataeva svarüpa-sakti haya tin rūpaļ| 
Sīnandārnše hlādinī, sadamse samdhint] 
cidārnše samvit jare jnāna kari mani]] 
*hladini karāya krsneļānandāsvādanaļ 
hlādinīra dvārā kare bhaktera posaua[] 
54rsne bhagavattā jnana samvitera sara} 
brahmajnanadika saba tára[parivara]] 
*hladinira sāra prema, premasara bhāvaf 
bhāvera parakastha nama maha-bhava]] 


, 
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Just as Sri Krsna is the possessor of infinite divine energies displayed 
in their highest perfection (Pūrņa-saktimān), $ri Radha is the embodiment 
of these divine energies in their most developed form (Pūrņa-sakti) (CC, 
Adi, IV, 83).! Sri Krsna is the ultimate source of the infinite partial 
manifestations of the divine personality, and Radha is the ultimate source 
of the endless divine energies of Šrī Krsna. The relationship between 
Krsna and Radha is that of inconceivable identity in difference. They are, 
in essence, one and the same entity, which assumes two different forms to 
enjoy the bliss of divine sports (CC, Adi, IV, 85)? Radha is one with 
Krsna, as she is identical with the highest development of the Hlādinī- 
Sakti of Krsna. But she is different from him, because she is the predomi- 
nated moiety, while Sri Krsna is the predominating moiety of the 
absolute. It is on account of this distinction that Sri Krsna in his intrinsic 
selfhood appears in the form of a male, while Radha appears in the form 
of a female. The relationship between them must not, however, be likened 
to the physical relationship between a male and a female on the mundane 
plane. The body of Radha, like that of Krsna, is made of bliss and 
consciousness and the love between the two is spiritual. The difference 
between spiritual love and sensuality will be more clearly brought out at 
a later stage. We may here state that while spiritual love is pure and 
blissful and the highest end to be achieved by the soul, sensuality is the 
most odious feature of the soul in bondage. 

The function of Radha as the divine consort of Krsna is to please him 
by fulfilling all his desires and administering to all his needs (CC, 
Madhya, VIII, 125). This purpose is eternally fulfilled by her in the 
company of her innumerable partial manifestations in the form of Gopis 
or the milk-maids of Vraja, who also join in the spiritual pastimes of Krsna 
(CC, Madhya, VIII, 82). The services rendered to Krsna by the Gopis 
are the associated aspects of the service of Radha. The association of 
numberless consorts in the amorous pastimes (Rasa) of Krsna is necessary 
to enhance the bliss enjoyed by him (CC, Adi, IV, 69); hence, the 
emanation of numberless divine consorts from Radha. 

It is important to note that in the philosophy of Sri Caitanya the 
Hladini-Sakti, is placed above all others and is identified with the intrinsic 
m iu The other Saktis are regarded as subser- 
n EE sociated with the partial aspects of Bhagavan. The 

šakti IS identified with Paramatman and Sardhini with Brahman, 


Tradhà pūrņa-šakti krsņa pūrņa šaktimān] 
dui vastu bheda nāhi šāstra pramāņaļ; 

*rádha-krsnaache sada ekai svarüpa] 
līlā-rasa āsvādite dhare dui rūpaļ| 

3bahu kāntā bina nahe rasera ullāsa| 
lilara sahaya lagi bahuta prakasaj | 
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The gradation of the Saktis closely corresponds with the gradation of the 
three aspects of the personality of the Absolute. Just as Bhagavàn is the 
highest manifestation of the Absolute and includes Paramātman, and 
Paramātman includes Brahman, the Hladini-Sakti, which is the highest 
and the most perfect Sakti, includes the Sarhvit-Sakti and the Sarvit-$akti, 
in its turn, includes the Sarhdhinī-šakti. This also explains the relative 
positions of the different aspects of the personality of the absolute in 
terms of the qualities of Sat, Cit and Ananda. Brahman is merely Sat; 
Paramatman is Sat-cit; and Bhagavan is Sat-cit-ananda. 

The identification of the Hladini-Sakti with Bhagavan and its exclusion 
from Brahman and Paramatman is significant. Bliss in the real sense 
belongs only to Bhagavàn. Bliss, which is sometimes associated with 
Brahman, is only an infinitesimal part of the bliss of Bhagavan. Real 
bliss is, therefore, experienced only by those who realise the Absolute as 
Bhagavan. The supreme bliss of the divine sports of Sri Krsna attracts 
even the liberated souls, who, having freed themselves from the influence 
of Maya, are established in Brahman (CC, Madhya, XVII, 132-33).! But 
the highest form of bliss known as Madhura-rasa is enjoyed only by the 
maids of Vraja, who are eagaged in the most confidential and loving 
service of Krsna. Indeed Madhura-rasa is the very essence of Krsna. We 
shall have occasion to read of it in detail at a later stage. 

Western thinkers like Bergson often characterise Hindu religion as static,* 
because they are generally familiar with one particular strand of Hin- 
duism, which has been influenced by the Advaitic philosophy of Sarhkara, 
and are ignorant of the main currents of Hindu thought and religion, 
which emanate from Vaisnavism. The Vaisnava religions are based on a 
dynamic conception of reality. But the concept of Sakti in Bengal Vaisna- 
vism introduces a new and more deep-rooted dynamism. Since the Saktis, 
according to Bengal Vaisnavism, are related either externally or internally 
to Bhagavan, Bhagavan is essentially creative, His creative activity relating 
itself to two different planes—the cosmic reality and the supra-cosmic 
reality, the order of nature and values and the order of spirits. The 
former is the stirring of the external or Bahiranga, Sakti, which gives rise 
to the cyclic order of creation and destruction. The latter is the stirring 
of the internal or Antarangā-šakti, which manifests the eternal Lila of 
Bhagvan. The eternal Lila is the movement of the absolute spirit within it- 
self. It supersedes the order of values in transcendent beauty and sublimity 
of spiritiral life, in beatitude and in the ease and grace of movement. 


1prahmananda haite pūrnānanda krsta guna] 
ataeva ākarsaya atmaramera mana|| 
ātmārāmāšca munayo nigrantha apyurukrame] 
kurvantyahaitukin bhaktimitthambhütaguuo haril / 
2See Bergson’s two essays on Religion and Morality, 
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Since there is no movement, which is not related directly or indirectly to 
the integrating centre, this introduction of dynamism i in the absolute calls 
fora reorientation of the entire view of life. It leads to an aesthetico- 
teleological conception of reality, which makes our knowledge and ex- 
perience concrete and meaningful at every stage. 





CHAPTER VIII 


Bhagavan Krsna 


Para-brahman has infinite forms (CC, Madhya, xx, 137). Each is rela- 
ted to it as part is related to the whole. But since Para-brahman has no 
internal difference, the part is not like a piece of stone chopped off from 
the whole. The part is actually the whole—the same all-powerful, all-know- 
ing and all-pervading being. Still, it is called a part, because the Svarüpa- 
Sakti of Para-brahman is not fully manifested in it, and the whole is 
called the whole, because the Svarüpa-$akti is fully manifested in it. 


The infinite partial manifestations of Krsna 

We have already indicated that Nirvišesa Brahman is the lowest mani- 
festation of Svariipa Sakti and Krsna is its highest manifestation. Krsna is, 
therefore, indentical with Bhagavān—Krsnastu bhagavan svayam (Bh., 1, 
3, 28). Between Krsna and the Nirvisesa Brahman there is an infinite 
hierarchy of partial manifestations, each of which has a different form. 
The differences in form are due to the difference in extent to which the 
might (aisvarya) and sweetness (mádhurya) of Bhagavan are manifested 
in different forms. The differences in form, however, do not imply any 
difference in the identity of Bhagavan. All the different forms inhere in 
Krsna as Svayarh Bhagavan. Therefore He is called Bahümürtyeka 
mirtikam (Bh., 10, 40, 7). 

Sri Jiva argues at length in Kysna-samdarbha to establish the indentity 
of Krsna with Bhagavan on the basis of numerous Sruti-texts. We shall, 
however, not dwell on this point at length. It will be our purpose in the 
present chapter to describe the supreme personality of $i Krsna in its 
various aspects by giving a somewhat complicated account of the divine 
forms in which He manifests himself in the transcendental world and the 
different Avatāras or divine forms in which He descends on the mundane 
plane. z 

An elaborate account of the different manifestations of Sri Krsna is 
given by Sri Caitanya in his teachings to Sanatana Gosvamin. All the 
divine forms of Krsna are broadly grouped by him under three main 
heads: Svayam-rüpa, Tadekatma-rüpa and Āveša-rūpa (CC, Madhya, xx, 
132). Jiva Gosvāmin defines the three forms thus: Svayam-rüpa form is 
that which is self-manifest, that which does not depend upon any other 
form for manifesting itself; Tadekātma-rūpa is that which although un- 
differentiable from the Svayarmi-rüpa in essence, appears as distinct from 
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it in form; dveša-rūpa is that in which Krsna manifests Himself by trans- 
fusing His power in some favoured Jiva (S5, p. 346). 

The Svayarı form is again divisible into Svayamrrüpa and Syayam- 
prakāša. In the Svayam-rüpa form, which is his intrinsic form, Krsna is 
the cow-herd boy in Vraja. Being in every sense identical with Bhagavàn, 
He is the possessor of infinite potencies, infinite attributes and all the 
divine excellences that are attributed to Bhagavan. He is the ultimate 
source of everything, the prime cause of all causes." He has a spiritual 
body, the beauty of which is beyond description. His divine figure tinged 
with the hue of blue clouds resembles that of an adolescent boy in size 
and form; his blooming eyes are like a full-blown lotus; his head is bed- 
ecked with peacock feathers; he is adept in playing on his flute; his love- 
liness is unique and he is much more charming than even millions of 
cupids. But his body, which is thus described in human terms, should 
not be supposed to bear more than an outward resemblance to the 
human form. One of its peculiar characteristics is that, composed as it 
is of the elements of Sat, Cit and Ananda, it is full of the most dazzling 
splendour. Each of its organs is capable of discharging the functions of 
all other organs, and each manifests and maintains within itself infinite 
universes, both spiritual and mundane.” 

Krsna sometimes manifests himself simultaneously in many places and 
there is no qualitative difference between these manifested forms and 
the original form. The manifested forms are called the Svayam-prakasa 
forms. They have a two-fold aspect as Prābhava-prakāša and Vaibhava- 
prakāša. An example of the Prābhava-prakāša form is Krsna’s simulta- 
neous appearance in many similar forms, each dancing separately in the 
company of one of the innumerable Gopis in the Rasa pastime (CC, 
Madhya, xx, 140): In the Vaibhava-prakasa form Krsna manifests him- 
self as Balarama, who is different from Krsna only in: colour (Varna- 
matra-bheda), while in every other respect he is the same as Krsna. The 
Vaibhava-prakasa forms sometimes manifest themselves as two-armed, 
as in the case of Vasudeva, son of Devakī in Mathura, and sometimes 
as four-armed, as in the case of Vasudeva, son of Devaki in Dvārakā, 
and are respectively known as Vaibhava-prakāša and Prābhavo-Vilāsa 
forms. There isa difference of conceit between Krsna as Svayarm-rüpa 
and his Vaibhava-prakāša forms. Svayari-rūpa Sti Krsna has the guise 
and conceit of a Gopa, while Vasudeva has the guise and conceit of 
a Kstriya. Svayari-rüpa Šrī Krsna excels Vasudeva in beauty (saundarya), 


Aisyarah paramah krsnah saccidānanda vigrahah] 
anadiradigovindah sarvakāraņa karanam|] cited in CC, Madhya 
samhita, V, 1. 
2qrgani yasya sakalendriyavrttimanti pašyanti pànti kalayanti ciram Jaganti] 


ananda cinmaya sadujjvalavigrahasya ;govindarimadi, s : ris 
Brahma-samhita, V, 32. ipurusam tamaham bhajāmi[] 


viii, from Brahma- 
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majesty (aisvarya), sweetness (madhurya), and humour (vaidagdha-vilasa) 
(CC, Madhya, xx, 148-50). 

The Tadekātma-rūpas are classified into (1) Vilāsa (forms for expanded 
activity) and (2) Svarisa (constituent fractional forms) (CC, Madhya, xx, 
153). Those manifested forms of Krsna, which are nearly equal to him in 
power are called Vilasa-forms, for example, Baladeva and Vaikuntha- 
Narayana; less powerful forms as Matsya and Varāha are called Svarhsa 
forms. The Vildsa forms are again divisible into Prabhava and Vaibhava. 
The principal deities of the Prabhava-vilasa form are Vasudeva, Sar- 
karsana, Pradyumna and Aniruddha (CC, Madhya, xx, 155). They are 
together known as the Adi-caturvyüha, which is the origin of the infinite 
lower caturvyühas. Their eternal dwelling places are Dvārakā and Mathura 
(CC, Madhya, xx, 189-90). From this original caturvyülia emanate twenty- 
four deities who are known by different names according to the different 
weapons owned by them (CC, Madhya, xx, 160). These twenty-four are 
the Vaibhava-vilāsa forms and their appearance is affected by Krsna in 
the following manner: 

Krsna appears in the form of Narayana in Paravyoma with his second 
Caturvyüha consisting of Vasudeva, Sarhkarsana, Pradyumna and Aniru- 
ddha, who are the extensions in Vaikuntha of the Adi-caturvyüha in 
Dvàrakà and Mathura (CC, Madhya, xx, 192). Each of the deities cons- 
tituting the second Caturvyüha manifests in his turn three more deities, 
who are called the Prakāša-vigrahas. Thus Vasudeva manifests Kešava, 
Narayana, and Madhava; Samkarsana manifests Govinda (distinct from the 
Govinda of Vraja), Visnu and Sri Madhusüdana; Pradyumna manifests Tri- 
vikrama, Vamana and Sridhara; and Aniruddha manifests Hrsīkeša, Pad- 
manābha and Damodara (CC, Madhya, xx, 164-66). Each of these twelve 
deities is the presiding deity of one of the twelve months of the year: Ke$ava 
is the presiding deity of the month of Marga: Sirsa, Narayana of the month 
of Pausa, Madhava of the month fo Magha, Govinda of the month of 
Phalguna, Visnu of the month of Caitra, Madhusūdana of the month 
of Vaišākha, Trivikrama of the month of Jyestha, Vāmana of the month 
of Āsādha, Sridhara of the month of Srāvaņa, Hrsīkeša of the month 
of Bhādra, Padmanābha of the month of Āšvina, and Dāmodara of 
the month of Kartika (CC, Madhya, xx, 163-70). Further there are two 
Vilāsa-mūrtis of each of the deities of the second Caturvyüha. The 
Vilāsa-mūrtis of Vasudeva are Adhoksaja and Purusottama; of Sarh- 
karsana, Upendra and Acyuta, of Pradyumna Nrsinha and Janār- 
dana; and of Aniruddha, Hari and Krsna (who is distinct from the Krsna 
of Vraja) (CC, Madhya, Xx, 174-75). All these forms reside eternally in 
Paravyoma, but they also manifest themselves in some particular places 
in the mundane world (CC, Madhya, xx, 212). For example, Kesava 
dwells in Mathura; Purusottama in Nīlācala, where he is known by the 
name Jagannatha; Madhava in Prayāga; Madhusüdana in Puri; Visnu in 
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Visnu-kanci; Hari in Māyāpur; and Vasudeva, Padmanabha and Janār- 
dana in Ānandāraņya (CC, Madhya, xx, 184-86). They manifest them- 
selves in the mundane world for the purpose of destroying sin, establishing 
virtue and imparting happiness to their devotees (CC, Madhya, xx, 188). 
Some of these deities, like Visnu, Trivikrama, Nrsinha and Vāmana, also 
appear as Avataras (CC, Madhya, xx, 189). 

In the Svāmša form, Krsna is the source of infinite Avatāras, which 
are mainly grouped under six heads: Purusāvatāra, Līlāvatāra, Guņāva- 
tara, Manvantarāvatāra, Yugāvatāra and Šaktyāvešāvatara (CC, Madhya, 
xx, 211-14). It should be noted that the English word incarnation is not the 
correct translation of avatara. Avatāra literally means the descent of a deity. 
Accordingly, when a particular deity residing in the Paravyoma descends 
into the phenomenal world, he is known as an Avatara. The Avatàras 
are beyond the influence of Prakrti; as such they do not get encased in 
physical body at the time of their descent, as the word incarnation sug- 
gests, but retain their essentially transcendental character (CC, Madhya, 
xx, 227-28). 

The first in order is the Purusāvatāra, which has a three-fold aspect as 
Kāraņārnavašāyī, Garbhodašāyī and Ksīrodašāyī, known as the First 
Purusa, the Second Purusa and the Third Purusa. The creative function 
of the Purusāvatāra in its different aspects has been already stated in the 
foregoing chapter. 

The next in order is the Lilavatara. There are countless Līlāvatāras of 
Krsna. Some of the important ones are Matsya, Kūrma, Varāha, Nrsinha, 
Vāmana, Ramacandra, Kalki and Buddha. 

The Guņāvatāras are Brahma, Visnu and Rudra, the presiding deities 
of the three Gunas: Sattva, Rajas and Tamas. They emanate from the 
Garbhodašāyī Purusa. Brahma is the cause of creation of the world, 
Vigņu is the cause of ils sustenance and Rudra is the cause of its dissolu- 
tion (CC, Madhya, xx, 246-48). Visnu is reckoned both as Guņāvatāra 
and the Third Puruga of Purusāvatāra (CC, Madhya, xx, 252). The role 
of Brahmā is usually performed by a highly advanced and devoted Jiva, 
whose mind is conditioned by Rajoguna and who is provided with the 
power of creation by the Garbhodašāyī Purusa. But when such a Jiva 
is not available, Krsna manifests a part of his own self as Brahma (CC, 
Madhya, xx, 259-260). Similarly, 
ned to a Jiva and sometimes it i 
of Krsna. The Jivas to whom the 
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into curd. Therefore, Rudra, instead of being regarded as a manifesta- 
tion of Krsna, is properly regarded as Jiva-tattva (CC, Madhya, xx, 
262-64). 

Both Brahma and Rudra are Bhakta-avatāras, or Avatāras belonging 
to the category of devotees of Krsna and they carry out his orders (CC, 
Madhya, xx, 268); but Visnu, who is conditioned by Suddha-sattva, is 
the manifestation of Krsna's intrinsic self (Svarupa-akara). Although a 
Guņāvatāra, he is uncontaminated by Maya on account of his being 
conditioned by Suddha-sattva, and, therefore, to a great extent, he resem- 
bles Krsna in his glory and power (CC, Madhya, xx, 266-69). 

The Manvantaravatara’ is so called because it appears once in each- 
Manvantara. There are fourteen Manvantaras in a single day of Brahma; 
therefore, there are fourteen Manvaritaraavatāras in a day, four hundred 
twenty Manvantarāvatāras in one month, five thousand forty Manvan- 
tarāvatāras in a year and five lac four thousand Manvantaravataras in 
one hundred years of Brahma, which is the total period of his life (CC, 
Madhya, xx, 270-72). The fourteen Avatāras, corresponding to the four- 
teen Manvantaras in a day of Brahma, are Yajna, Vibhu, Sattyasena, Hari, 
Vaikuntha, Ajita, Vamana, Sarvabhauma, Rsabha, Višvaksena, Dharma- 
setu, Sudhāman, Yogesvara, and Vrhad-bhanu (CC, Madhya, xx, 270-80). 
There are four Yugàvtaras corresponding to the four Yugas: Satya, Tretā, 
Dvàpara and Kali. They appear in four different colours to initiate the 
finite souls into their proper spiritual function in a particular Yuga. The 
Avatàra of Satya-yuga is white and he teaches meditation on Krsna; the 
Avatāra of Tretā is red and he teaches Yajna or sacrifice; the Avatara of 
Dvāpara is of a dark complexion and he teaches ritualistic worship of 
Krsna; the Avatara of Kali is yellow and he teaches Samkirtana or con- 
gregational chanting of the Name of Krsna and the doctrine of unalloyed 
devotion or Prema (CC, Madhya, xx, 280-84). 

The Pita or yellow Avatara of Kali is Sri Krsna Caitanya himself. 
This is indirectly acknowledged by Sri Caitanya in his conversation with 
Sanātana Gosvami, on the latter's persuading him to disclose the identity 
of the Pitaavatara (CC, Madhya, xx, 289-91). But it is clearly acknow- 
ledged by him on several other occasions. For example, he is depicted by 
Thākura Vrndāvanadāsa as saying to a Brahmin guest of his father, “I 
have appeared on earth to inaugurate Samkirtana. I shall preach Sam- 
kīrtana all over, and at every door I shall knock to initiate the people 
in the religion of divine love” (C. Bh., Ādi, IN, 293-94) # 


1Manvantara consists of seventy-one Divya-yugas and each Divya-yuga CORRIE OF 
the four Yugas known as Satya-yuga, Tretā-yuga, Dvāpara-yuga and Kali-yuga. 
2samkirtana Grambhe āmāra avatāraļ 
karāimu sarvadeše kīrtana pracāraļ| 
brahmādi je premabhakti yoga varcha kare! 
tāhā bilāimū sarva prati ghare shareļ| 
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For his unbounded mercy towards the Jivas, $ri Caitanya is known 
as the Mahavadanya, or the most merciful Avatara. In no other Avatara 
of Bhagavan was such mercy shown towards the fallen souls. This special 
feature of the Caitanya Avatàra was explained by Sri Caitanya to some 
of his followers at Rāmakeli, to whom he said, “Verily, I shall deliver 
all the fallen souls. The demons and the atheists, who never had faith in 
me, will weep at the mere mention of my name out of love for 
me. The sinful, the untouchables, the lowly and the women folk 
will all be favoured by me in this yuga with the gift of divine love, 
which even the gods, the sages and the freed souls aspire after" (C. Bh., 
Antya, iv, 120-23). This promise was fulfilled by Sri Caitanya even 
beyond the limits of human expectation and belief. Not only he made 
all sorts of people, without any distinction of caste or creed, sex or age, 
drink deep of the nectar of divine love, but he made even the animals 
and the trees of the forests of Jhàrakhanda and Vrndāvana dance with 
joy, chanting the name of Krsna and reciting S/okas in his praise (CC, 
Madhya, xvii, 190-99). 

Many texts are quoted from the Šāstras to prove the divinity of Sri 
Caitanya. Caitanya-caritāmrta refers to a Sloka from Srimad-bhagavata 
(10. 8.9) describing the golden yellow complexion of the Pita Avatāra, 
which is also the complexion of the body of Sri Caitanya (CC, Madhya, 
vi, $3). It goes on tocite the following Sloka from Visnusahasranama 
which, besides speaking of the golden complexion of the body of Bhaga- 
van, refers to Him as Sarnnyāsakrta, implying thereby that in some par- 
ticular Avatāra He embraces Sarnnyasa: 

Suvarņa-varņo hemango varangascandanangüdi saninyasakrech- 
amah sānti nistha parayanah (Sahasranama, 75; cited in CC, Madh- 
ya, vi, $ 5). 

The name Sarinyasakrta is said to refer to Šrī Caitanya, because in no 
other Avatāra has Bhagavan adopted Samnyāsa, Caitanya.caritamrta 
also cites the following Sloka from Srimad bhāgavata to prove that Sri 
Caitanya is the Avatara of Sri Krsna Himself, who appeared in this age 
to inaugurate Sarnkīrtana: 

krsnvarnam-tvisakrsnam Sangopangastraparsadam | 
_ Yajnaih samkirtanaprayairyajanti hi sumedhasah[] (Bh, M, 5, 32; 
cited in CC, Madhya, vi, $ 4). 

„The belief in the divinity of Sti Caitanya was wide spread in his own 
time and continues to this day to be shared by a large number of his 
devoted followers, now spread all over the world. 

Next come the Saktyavesa Avataras, or the divine appearances in the 
form of inspiration. Divine inspiration is of two kinds: that which comes 
from Bhagavan himself or that which comes from some Sakti of Bhaga- 
sh ne, pits atāērās belonging to the former Category regard themselves 

as DS, and are properly included under the class of- Avatāras descri- 
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bed as Āveša-rūpa; those belonging to the latter category regard them- 
selves as devotees or the servants of God. Vyāsadeva and Rsabhadeva 
are the Avatāras that proceed from Bhagavan. The Avatāras that proceed 
from the different Saktis of Bhagavan are (7) Catuhsan (from Jnana-Sakti), 
(2) Narada (from Bhakti-Sakti), (3) Prthu (from Pālana-šakti), (4) Para- 
£uràma (from Dustanāšana. šakit), (5) Jiva-brahma (from creative-Sakti) 
(6) Sega (from Sva-sevana-éakti), and (7) Ananta (from Bhūdhāraņa-$akti) 
(CC, Madhya, xx, 305-10). 

The Avatāras, being the manifestations of Krsņa, are all perfect. But 
different degrees of perfection are manifested in different Avatāras. They 
are, therefore, graded into Pūrņa (perfect), Pūrņatara (more perfect) and 
Pūrņatama (most perfect). The Avatāras in whom only a few of the divine 
qualities are manifested are Pūrņa (perfect), those in whom all the divine 
qualities are partially manifested are Pürmatara (more perfect), and 
Bhagavàn Krsna, who is the source of all the Avatāras and in whom all 
the divine qualities arc fully manifested, is Pūryņatama (most perfect).* In 
Vraja, Krsna manifests himself as Pūrņatama, in Mathura as Pūrņatara 
and in Dvārakā as Pūrņa (CC, Madhya, xx, 332-33).? 

Thus Krsna, according to Šrī Caitanya, is the supreme reality. He is 
not the incarnation of Visnu as Samkara and Rāmānuja think, but the 
hypostasis of Visnu and all other gods. The historical Krsna is the decent 
of the eternal Krsna, in whom are embodied supreme puissance, supreme 
love, and supreme bliss. He is both concrete and expansive. By his infi- 
nite nature he encircles the whole universe, but his infinitude is cen- 
tred in a concrete form. He is all-embracing in the organic unity of his 
being. His concrete form does not make him limited or restricted in 
freedom, because the modulations of his being spread everywhere in the 
infinite expanse of existence. He combines wideness of spirit with inten- 
sity of modulations, the eternal peace and calm of perfection with the dy- 
namism of eternally self-revealing and self-fulfilling creative activity, and 
quickness of movement with intensive harmony and gracefulness. His flute 
wakes up such modulations in our being that our demands for love, 
knowledge and peace are all satisfied in an integrative synthesis. It provi- 
des freedom, elasticity, harmony and everything that makes for the 
richest and the most complete spiritual life. 


The dhaman (celestial abode) of Krsna z : 
Vrndavana is the transcendental dwelling place (dhāman) of Krsna. 


tà vyaktabhuta gokulāntareļ 


14rsnasya pürnatama ate S 
T$nasya p dvārakāmathurādisu]/ cited from Bhaktirasamrtasindhu in CC, 


pürnatà pürnatarata 

Madhya, xx, $ 66. tcm = 

avraje Krsna sarvaisvarya prakase pūrnatantāļ 
puri dvaye paravyonte püruatara pürna]] 
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Being a manifestation of his Svarüpa-sakti or Intrinsic Energy, it is a 
part of himself. It consists like him of the attributes of existence (sat), 
intelligence (cit) and bliss (ünanda), and is different from the phenomenal 
world, which is a manifestation of his Maya Sakti or Extrinsic Energy, 
Also, being a manifestation of his Svartipa-Sakti, it is inseparably related 
to him. We can neither think of Krsna without Vrndavana, nor of Vrndà- 
vana without Krsna. Krsna eternally stays in Vrndāvana and does not 
move even a step out of it: 

yrndāvanam parityajya sa kvacit naiva gacchati] (Cited in Laghu- 
bhagavatamyta from Yamala). 

Justas there are infinite manifestations of Krsna, there are infinite 
manifestations of his dhāman. For each manifestation of Krsna there is a 
corresponding manifestation of his dhaman. Since Krsna is the highest 
manifestation of Bhagavan, his dhaman Vrndavana is the highest dhaman. 
Just as Krsna is Bhagavan himself (svayam bhagavān), and all other 
manifestations of Bhagavan are the manifestations of Krsna, Vrndāvana 
is the dhdman itself (svayam dhaman), and all other dhamans are the 
manifestations of Vrndavana.2 Vrndavana manifests itself partly or fully 
according as Krsna manifests Himself partly or fully. Just as each partial 
manifestation of Krsna is transcendental and all-pervading (vibhu) even 
though it appears to be phenomenal and limited, each partial manifesta- 
tion of dhaman is transcendental and all-pervading, even though it appears 
to be phenomenal and limited. Even the different kinds of objects in the 
dhaman, which look so much like the phenomenal Objects are transcen- 
dental (cinmaya) (CC, Adi, V, 45),3 Sanatana Gosvāmin States that each 
one of them is concentrated Brahman (brahman-ghana) and therefore 
inconceivable.‘ 

Even though each dhaman is infinite and all-pervading, the dhaman 
are said to be situated one above the other. Above the mundane sphere, 
which is graded into fourteen worlds—the seven Lokas and seven Pātālas, 
and beyond. the river Viraja, is situated the Brahman-loka or the Siddha- 
loka, which is the residing place of all the freed (mukta) souls (CC, 


€ Paravyoma, where 


"More specifically it is the concentrated (mürta) form of that aspect of Svarüpa- 
hich i 


Sakti, in which the Samdhini-$akti, whi 

ja ae menhini-sakti, which is the ground and source of all existence 
*yaikunthadi tadamsams nm 7 a à z 

aL. ant svayam vrndāvanarı bhüyi, —Padma-purana, Pātāla- 


3yaikunthera Prthivyadi šakala cinmayaj 
māyika bhūteru tarhi janma nahi hayaļ] —cc Adi, V, 4 5 
“tesam rüparh tattvam manasa i ita predi ie 

šā EA T^ ap grahita na Sakyate brahmanghanatvāt. —Br, Bh., 
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15). Above all these dhamans is situated Krsna-loka, which, according to 
the difference in the Lila and the Parikaras or the retinue of Krsna, 
appears in three different forms as Dvārakā, Mathura and Gokula (CC, 
Adi, V, 13). Gokula, which is the highest of the three, is also called 
Vrndāvana, because Vrndàvana is the central portion of Gokula 

The situation of the dhamans above or below each other should not, 
however, be taken in its literal sense. It actually implies their gradation 
according to their excellence (mahimá). The excellence of a Dhāman 
depends on the degree of manifestation in it of the highest Dhaman 
Vrndāvana. Thus the excellence of the Siddha-loka is greater than the 
excellence of the phenomenal world, the excellence of Paravyoma is 
greater than the excellence of Siddha-loka, the excellence of Krsna loka 
is greater than the excellence of Paravyoma, the excellence of Gokula is 
greater than the excellence of the rest of the Krsna-loka and the excell- 
ence of Vrndavana is the greatest of all. 

In Rgveda Vrndāvana is described as the highest Dhaman (paramam 
padam) of Visņu.' In the Bhāgavata also it is described as the highest 
Dhāman. In Gītā Krsna himself describes it as *My highest DAhaman."? It 
is so described because it surpasses all other D/iamans in its granduer 
(aisvarya) and sweetness (;nādhurya). But its peculiarity is that its Ai$varya 
is completely eclipsed by its Madhurya, so that everything here assumes 
a form that is sweet beyond expression. Krsna does not appear here as 
God or even as a king, but as a cow-herd boy with the crest of a peacock 
feather on his crown and a flute in his hand, eternally engaged in amorous 
pastimes with his consorts on the bank of the river Jamunā, underneath 
the Kadamba trees and in the green groves, laden with sweet smelling 
flowers, all of which breathe an atmosphere of freedom and sweetness, 
most congenial to him and his consorts.? 5 

It is, therefore, not possible to think of Krsņa's presence anywhere 
else. Krsna in Mathurā and Dvārakā is not really the Krsna of Vrndavana, 
but his partial manifest called Vasudeva. When Krsna is said to go out 
of Vrndavana, as for example, when he goes to Mathura at the invitation 
of Kansa, it is really his partial manifest Vasudeva, who goes there and 
not Krsna. who remains unmanifest during that period in his manifest 
Lila (praka(a-līlā) in Vrndavana. 

That Krsna, in his highest aspect, in which his Madhurya is fully 
displayed, is inseparably connected with Vrndāvana, is testified by the 
fact that Rādhā, to whom even a moment's separation from Krsņa is un- 
bearable, is not satisfied to find him in Kuruksetra, where he appearsasa 


1Rgveda, 1, 154, 6. 4 lā 

2yam-prapya na nivartanti taddhama paramam mama| —Gītā, 8, 21. 

3nityam vrndavanam nama nityardsarasotsavam| S 

adršya paramam guhyam piirnapremarasotsavam|/ —Padma-purana, Pātālg- 
khanda, 51, 
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king with his entourage and not as a cowherd with his flute (CC, Madhya, I, 
72-13). She is also not satisfied to find him in Nava-Vrndavana, a replica 
of Vrndavana, specially prepared for her in Dvārakā, because it lacks in 
the atmosphere of freedom and the charm and grace so natural to Vrnda- 
vana and is not, therefore, conducive to the highest kind of bliss she is 
accustomed to experience in the company of Krsna in Vrndavana. 

It is not surprising, therefore, that Uddhava, the wisest of the asso- 
siates of Krsna wishes to be a blade of grass or a creeper in Vrndavana 
so that he may be consccrated by the dust of the holy feet of the Gopis: 

üsamahocaranarenu jusāmaham syam vrndávane kimapi gulmalatau- 
sadhinam| Bh., 10, 47, 61. 

Even the great Šarnkarācārya, who regards the personal form, the 
Dhaman and the Lila of Krsna as creations of Maya, reveals a secret 
desire to be in Vrndàvana, so that he may sit on the bank of the Jamunā 
and pass each long day of his life in the twinkling of an eye, meditating 
on Krsna: 

kadā vrndáranye tarani tanayā punya puline, 
smaran srigopalam nimisamiva nesyami divasan| Abhilasastaka. 

The celestial Dvaraka, Mathura and Gokula or Vrndāvana have their 
replica on earth in the form of the geographical Dvārakā, Mathura and 
Vrndāvana, which are known as their Prakata-prakasa or manifest forms. 
These appear as parts of the phenomenal world on account of our clou- 
ded vision, but are in essence identical with their celestial counterparts. 
Here also Krsna is eternally present with Nanda, Yasodā and the other 
Parikaras and performs His Lila with them as in the celestial Dvārakā, 
Mathura, and Vrndavana. If we could see them with spiritual eyes, they 
would, without doubt, appear in their true form (CC, Adi, V, 20-21). 
The devotees, who attain accomplishment (siddhāvasthā)in dovotion are 
even today blessed with the vision of the divine Lila of Krsna with his 
Parikaras while staying in these Dhamans in their present bodies, without 
being transported to any other Dhaman orany other level of existence. 
When, however, Krsna descends on these Dhāmans at the time of his 
manifest Lila (Prakata-prakāša), even those, who are not devoted, can 
see him and his Parikaras in their true form. Such is the effect of the divine 
touch of Krsna with these Dhāmans, which otherwise appear to be 
phenomenal. 

Besides this Prakata-prakasa of Krsna-loka there is also an Aprakata- 
prakasa of it on earth, which has the peculiar power of always remaining 
invisible and which remains on earth without touching it. There are, thus, 
two Aprakata-prakasas of Krsna-loka. One is the Krsna-loka situated 
above Paravyoma, which is called by various names: Goloka, Gokula, 
Svetadvīpa, Vraja-loka or Vrndāvana. The other is the invisible Krsna-loka 
situated on earth, which is different from the Prapaficika or phenomenal 
Krsna-loka, visible to our material eyes but which actually touches the 


| 
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earth. It is also called Gokula or Vraja. 

Ripa Gosvāmin states in Laghu-bhāgavatāmrta that Goloka is a majes- 
tic manifestation (vaibhava-prakāša) of Gokula, which is essentially sweet 
in appearance and, therefore, greater in excellence.! As an instance of 
the majesty (vaibhava) of Goloka he cites the Varaha-purdna, which says 
that the Kadamba trees of Goloka spread out majestically with their 
hundred branches, which is just in keeping with its Aigvarya, while the 
Kadamba trees of Gokula are medium-sized, which is in keeping with 
its Mādhurya. A special reason why Gokula excels in Madhurya is that 
in Goloka Krsna is present eternally without birth, on account of which 
his Lilà in Goloka differs in certain respects from its sweet human aspect 
in which it reveals itself in the phenomenal Gokula. Brahma-samhita desc- 
ribes the Lila of Vrndávana as Nara-lilà or man-like Lila and the Lila 
of Goloka as Deva-līlā or God-like Lila. The theory is supported by 
the Rása dance in Goloka, which Krsna is said to have performed on the 
head of Kaliya Naga, the thousand headed cobra, in Brhad-bhagavatamrta 
and of which there is no mention in the Bhagavata. 

According to Jiva Gosvamin also Goloka is the Vaibhava Prakasa of 
Vrndávanya. He describes Vrndāvana as the inner side (antarmandala) 
of Goloka and Goloka as the outer side (bahirmardala) of Vrndavana. But 
they are not the outer and inner side of each other in the physical sense. 
For it is possible to see Goloka in Vrndávana,? but it is not possible to 
see Vrndavana in Goloka.! : 

Goloka, according to Rūpa and Jīva, can be attained by Vaidhī or 
ritualistic Bhakti, but Vrndāvana can be attained only by Raganuga- 
bhakti or Bhakti, which flows spontaneously like a current, disregarding 
the rules and regulations of ritualistic Bhakti.* This is a further indica- 
tion of the difference between the two Dhamans. 

Sanātana seems to differ from Rupa and Jiva both in regard to the 
relation between Goloka and Vradāvana and the means of their realisa- 
tion. According to him Goloka (or rather the part of Goloka called 
Gokula) and the phenomenal Gokula or Vrndāvana are identical. In 
his Brhad-bhágavatamrta Gopa Kumara sometimes stays in Goloka and 
sometimes in Vrndavana without being able to make out any difference 
between them.” Both the Dhamans, according so him can be attained 
only by Rāgānugā-bhakti and not by any other means. 


1Laghu-bhāgavatāmrta, 1, 277, 78. 
2Gopāla-campū, Pūrva Khanda, 19. Bai ? 
5This is so because Goloka is the Vaibhava Prakasa of Vrndavana. 
‘Krsna-samdarbha, 116. 
5Bhakti-rasāmrta-sindhu, Tīkā, 1, 4. f 
8yathà krīņāti tadbhūmau goloke'pi tathaiva sah] 
atha ūrdhvatayā bhedo” nayoh kalpyeta keyalamj| —Br. Bh., 2, 5, 168. 
"ibid, 2, 6, 374. 
8ibid, 2, 5, 172. 
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The difference between the two points of view, however, will seem to 
become negligible, if we take into consideration the following points: 


i 


Although Sanātana Gosvàmin regards Goloka and Vrndavana as 
identical, it is clear from his Tika on Brhad-bhāgavatāmrta, 2, 5, 78- 
79, that Vrndāvanā is the marmataramsa of Goloka or that part of 
Goloka, which supersedes the whole in excellence. 


2, Sanātana also admits that the excellence of the phenomenal Vraja 


exceeds the excellence of Goloka at the time of the manifest Lilà 
(Prakafa-lilà) of Krsna.! 


3. Although Rüpa and Jiva regard Goloka as the Vaibhava-prakasa 


of Vrndāvana, Jiva seems to regard them as essentially identical. 
He establishes their- identity by referring to the goloka eva nivasti 
text of Brahma-samhita and the tattraiva ramaņārtha hi nitya kala 
sa gacchatitext of the Adi-purana, one of which says that Krsna al- 
ways stays in Goloka and the other that he always stays in the pheno- 
menal Vrndavana, and by saying that the contradiction between them 
can be resolved only if thetwo are regarded as actually one and the 
same. In answer to a question regarding the mention in Harivanisa 
of the lifting of the Govardhana hill by $ri Krsna in Goloka he 
clearly states that since Goloka and Gokula are identical, a Lila, 


which took place in Gokula can always be mentioned in reference 
to Goloka.? 


4. As regards the means of realisation of thetwo Dhamans, although 


Sanatana holds that it is Rāgānugā-bhakti in the case of both, he 
maintains that if a Sadhaka adopts any other means, he has a vision 
of Goloka, but he is not able to see Krsna perform his Lila with his 
Parikaras, and if He is able to do so, he cannot himself participate 
in the Lilā.* 


5. Visvanātha Cakravarti states that those, who wish to realize the 


Madhurya of Rādhā-Krsņa but practise Vaidhi-bhakti, cannot attain 
Radhà-Krsna in Vrndāvana, because their Bhakti is not Raganuga, 
and they cannot attain Krsna in Dyaraka, because they do not 
desire to do so. Therefore they attain Radha-Krsna in Goloka, the 
Vaibhava-prakasa of Vrndāvana.* 


We may conclude from the above that there is essntially no difference 
between Goloka and Gokula or Vrndavana. Goloka is particular mani- 
'festation of Vrndavana in which Madhurya predominates, but not to 
the extent to which it predominates in Vrndavana. It is, therefore, called 


1Br. Bh , 2, 5, 196, Tika, 
?For a fuller discussion on the subject see Sri Manindra Nath Guhà's Sri Madhava 


Madhurya Manjūsā, pp. 165-66. 


*Brhad., 2, 51, Tika, Bhagavatamrta, 72 : 
$Bhakti-ra-amrta-sindhu, Sadhana-bhakti-lahari, 1, 2, 303, Tika, — 
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the Vaibhava-prakāša of Vrndavana. Vrndavana is attained by Rāgānugā- 
bhakti, while Goloka is attained by Vaidhi-bhakti. The greater the domina- 
nce of Rāgānugā-bhakti the fuller is the realization of the Madhurya of 
Goloka. But when Rāgānugā-bhakti is pure Goloka is realized in the 
highest aspect, in which Madhurya is fully displayed. This aspect of Goloka 
is called the Antarmandala of Goloka. In this aspect Goloka is identical 
with the phenomenal Vrndāvana and the Madhurya displayed here is the 
same as in the phenomenal Vrndāvana, except for such difference as is 
caused by the fact that Sri Krsna is always present in Goloka as a young 
boy of tender age (nitya-kisora) while in the phenomenal Vrndávana He 
takes birth and gradually attains boyhood. 

The veracity of the claim that the phenomenal Vrndavana, which looks 
so much like any other part of the material world to our material eyes, is 
itself the spiritual Vrndavana, the highest abode of Bhagavan, surpassing 
even Goloka in its excellence, may be questioned. But Sri Caitanya and 
his followers are ever so emphatic in their statements about its tran- 
scendental character. $ri Rüpa Gosvamin says that the devotees, who 
have ardent love for Krsna, are even today blessed with a vision of His 
divine Lila in this very Vrndāvana. Sanātana Gosvamin says that 
Vrndavana is here on earth and Krsna's unmanifest Lila is going on in it 
even now, but none except those to whom he or his devotees are kind, 
can see it. Prabodhānanda Sarasvati describes how he actually sees this 
Vrndāvana in its real form with all its transcendent beauty and excellence: 

aho sarvoparyati vimala-vistirna-madhurya-sphurac-candra-práyam 

sphurati mama vrndāvanam idam. Vrndavana-mahimampta, 4, 83. 

“Oh! this Vrndāvana of mine, stationed above every other Dhaman! 

How it shines near me like a big moon in all its resplendent beauty!" 


The Parikaras (Retinue) of Krsna : 

Whatever the form in which Bhagavān manifests himself, he has his 
Parikaras or retinue, with whom he is eternally engaged in his divine Līlā. 
The Parikaras have a spiritual body like him and resemble him in divine 
qualities, temperament and dress etc. The Parikaras of Šrī Krsna are 
the Yādavasin Dvārakā and Mathurā and the Gopas and Gopis in 
Gokula or Vrndavana. 

Parikaras are either Nitya-siddha or Sadhana-siddha. The Nitya-siddha 
Parikaras are the manifestations of the Svarūpa-šakti of Bhagavān and 
their presence in His Dhāman is Anādi or beginningless. The Sādhana- 
siddha Parikaras are the Jīvas, who have attained Pārsadattva (the state 
of being a Parikara) by practising devotion. There are also some Nitya- 
mukta (eternally free) Jivas, who are eternally engaged in the service of 


YThis is in accordance with the principle: yadrsi bhāvanā yasya siddhirbhavati tādršī. 
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Bhagavan, but whose Pārsadatva, instead of being inherent like the 
Parasadatva of the Nitya-siddha Parikaras, is the gift of the Svarüpa- 
$akti. Pārsadatva is inherent in the Nitya-siddha Parikaras, because they 
are the integral parts of the Svarūpa-sakti. 

The Parikaras serve Bhagavàn according to the particular bond of 
relationship like parenthood or wifehood, which obtains between them 
and Bhagavan. The relationship is neither due to birth nor an external 
ceremony like adoption or marriage, but it is due to the particular kind 
of Bhàva or devotional love a Parikara has for Bhagavan. Vasudeva- 
Devaki and Nānda-yašodā are not the parents of Krsna in the worldly 
sense, because Krsna, really bas no birth. He is eternally the son of 
Yašodā and Devakī- without ever entering into their womb. In the 
Prakata-līlā He makes His appearence not by actual birth but by 
entering into the minds of Vasudeva and Devaki! The theory of His 
appearence is thus not one of immaculate conception like the conception 
of Virgin Mary, but of immaculate birth. Šrī Jiva Gosvāmin says that 
just as Narayana and Laksmī are husband and wife without ceremonially 
entering into wedlock, on account of their Bhāva or natural loving 
disposition towards each other, Nanda—Yasoda and Krsna are related as 
parents and son, not on account of birth, but on account of their Vāt- 
salya Bhàva or natural affectionate disposition towards each other such 
as exists between parents and son.? 

We have stated earlier that Vasudeva is Viéuddha-sattva or the prin- 
ciple of pure existence. One aspect of Višuddha-sattva is the Adhára- 
Sakti, which is the ground and source of all existence, including the 
existence of Bhagavan Himself. It is, therefore, natural that Sri Krsna 
should appear as the son of Vasudeva-Devaki and Nanda-Yasoda, who 
are the personified forms of Adhara-Sakti.? Other Parikaras of Krsna, 
who have Vatsalya Bhāva tgwards him are also the manifestations of the 
Adhara-Sakti. Similarly the Gopas of Vraja and the Yadavas of Dvaraka 
and Mathura are the manifestations of Krsna, while the Gopis of Vraja 
and the Mahisis of Dvārakā, who have Kāntā-bhāva or the loving 
attitude of a wife towards Krsna, are the personified forms of His 
Svarūpa-sākti. In Paravyoma Laksmi and the wives of the other partial 
manifestations of Bhagavan are the manifestations of the Svartipa-sakti, 
while the other Parikaras are the manifestations of Krsna. 

The theory that the Parikaras are the manifestations of Krsna or His 
Svartipa-Sakti seems to be cotradicted by some incidents in Krsna-lila like 
the Gopa's losing consciousness from the effect of the poison ofthe 


Vsaccidananda vigrahasya tasya tan-manasyavesa eva, Kr. S. 
2anadito vatsalya-rasa-siddha-pitr-putra-bhavo vidyate] 
3Kr. S., 150, 
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Kaliya lake, the destruction of the Yadavas and the leaving of the 
physical body (guņamaya-deha) by the Gopis. Sri Jiva Gosvāmin explains 
that such occurrences are illusory (mäyika) and are brought about by the 
will of Bhagavan so that the character of the Lila as human (nara-līlā) 
and the Madhura-rasa generated by it are secured. The Yadavas were not 
destroyed but they disappeared and went to their Loka alongwith their 
bodies (sa-sarīram). The gunamaya-deha in the case of the Gopis refers 
to the illusory body, which they left behind to join the Rāsa-līfā so that 
their husbands might think that their wives were with them, or it refers to 
the physical body in the case of the Sadhaka-cari Gopis, who became the 
Gopis of Vraja on the completion of their Sādhanā and whose pheno- 
menal bodies (asiddha-deha), unlike the eternal bodies of the Nitya-siddha 
Gopis, are not fit for entrāncē into the Rāsa-līlā. 


The Līlā (Beatific Sports) of Krsna 

Since Krsna is all perfection, he has no wants and his activities are 
without any motive or conscious effort. They spring from exuberance of 
intrinsic bliss or Ananda. They are, therefore, called Lila, which is 
imperfectly rendered into English by the word ‘sport.’ 

Lilà is either manifest (prakata) or unmanifest (aprakafa). But this 
does not mean that there are two different kinds of Lila. It is the same 
Lila, which is called Manifest, when it is visible to the phenomenal beings 
and Unmanifest, when it is not visible to them.* There are, however, 
some important points of difference between them. Aprakata-lila is 
wholly transcendent. It has no contact with the phenomenal world. But 
Prakata-līlā is a mixture of the phenomenal and the non-phenomenal. 
In the Prakata-līlā a particular manifestation of the transcendental Krsna- 
th, so that there is a mixing of- the phenomenal and 
the non phenomenal. But it is not mixing in the ordinary sense, for the 
touch of the non-phenomenal world makes the particular part of the 
phenomeral world, where it descends, also non-phenomenal. 

In the Prakata-lilà there is an appearence of Krsna’s birth and death 
and He grows from infancy to tender youth (kisorāvasthā), while in the 
Aprakata-līlā He is eternally young and there is neither birth nor death. 
Nitya-kišore or the eternal state of budding youth is intrinsic to Krsna, 
while the different stages leading from infancy to early youth, namely 
Saigava, Balya, Kaumāra and Poganda are superimpositions brought 
about by the Svarüpa éakti, so that Krsna and His devotees may have a 
taste of different kinds of bliss (Rasa) generated by them (CC, Madhya, 


xx, 215, 313). 
" Aprakata-lila is a 
continuous flow of t 


loka descends on ear 


continuous flow. It goes on unimpeded like the 
ime. It is eternal in the sense that it has neither 


! Kr. S. 153. 
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beginning, nor middle, nor end. But though eternal and continuous as a 
whole itis not changeless. Each day different Lilis are performed at 
different periods of time, for example, breakfast in the morning, pasturing 
the cows (go-cārana) during the day, and the Rasa-dance at night. But 
these Līlās also go on repeating themselves like the different parts of a 
wheel in motion and are in this sense eternal. On the other hand the 
Prakata-līlā has its beginning, middle and end. It begins in a particular 
universe (brahmanda) when it becomes manifest in that universe and ends 
when it becomes unmanifest in it. Each of the different Lilas constituting 
the Prakata- līlā is also not continuous and eternal in the sense in which 
the different Lilas in the Aprakata-līlā are continuous and eternal. For 
example, the Go-cāraņa Lila ceases when Krsna goes to Mathura.! 

Tbe Aprakta-lilà we have described above is called Svārasikī, because 
it is unrestricted in flow and continues to be performed at different times 
and places 'in different forms. But the Aprakata-lilà, which is realised in 
alimited way through Mantras and Upāsanā is called Mantropāsanāmayī. 
It is limited by the particular time and place necessary for the parti- 
cular Lila to which the Mantra relates and is characterised by such form 
and activity of the deity as are the object of meditation according to the 
Mantra. All the different Lilas constituting the Svārasikī stream of Lila 
have beginning, middle and end, but the Mantropàsanamayi-lila does 
not have beginning and end. It goes on eternally at the same time and 
place and in the same form. The Svārasikī stream of Lila is compared to 
the continuous flow of the Ganges, while the Mantropāsanāmayī-līlā is 
compared to a stagnant lake circumscribed out of it. Mantropasanamayi- 
līlā can lead to Svārasikī, because the stream of Svārasikī, when it 
passes through the lake of the Maatropāsanāmayī, can carry the mind of 
the Sadhaka with itin its onward course, as soon as the particular part 
of the Svarasiki, which is identical with the Mantropasanamayi, is over.” 

There are different kinds of Mantropasnamayi-liláà, such as Gocāraņa- 
lila, Rāsa-līlā and Kufija-krida-lila? Each of these Līlās takes place in a 
particular Prakasa of Vrndāvana, and each one of the participants in the 
Lila, including Krsna, appears init ina particular manifestation of his 


Nntrinsically the Prakafa-līlā is also eternal though it appears to have a beginning 
and end from the point of view of a particular Brhmānda. Just as the sun never 
actually disappears, and while it sets in one country it rises in another, the Prakata- 
līlā never ends, and while it seems to end in one country it begins in another. Just 
as all the different parts of the day, caused by the different positions of the sun 
present in some country or the other, all the different parts of the Prakata-lila 
present and visible in some Brahmānda or the other. Thus each of the Lilas like 
Lila of the birth of Krsna, or the killing of Pūtanā, is eternal, 3 

*Radha Govinda Nath; Gaudiya Vaisnava Daršana, 1,1, 119. 

SThe Mantropāsanāmayī Kunja-krīņā-Jīlā finds a mention i - rātri di) 5 
krina kare Radha sage] Madhya, VIII, 148, vs CC d kuja 
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self, which is unaware of its other manifestations and their activities. Thus 
it is possible that while Krsna and Rādhā are separate from each other 
in the Prakata-lila they are in eternal union in the Aprakata-lilà.! This 
is contradictory from our mundane point of view, but since it relates to 
the All-perfect Being, it only gives a higher meaning to his perfection. 


Krsna as Rasa 

The scriptures describe Para-brahman Sri Krsna as the highest bliss 
and the highest bliss as Sri Krsna. Krsna is bliss in its concentrated 
form (ānanda-ghana). But the bliss or brahmānanda of which Krsna is 
the embodiment is different from ordinary happiness. Ordinary happi- 
ness is material while brahmdnanda is spiritual; ordinary happiness is 
transient and limited while brahmdnanda is eternal and unlimited (bhūmā). 

Taittiripa-upanisad mentiones various grades of material happiness.? 
It says that the material happiness enjoyed by Brahma is the highest of 
all material happiness and describes brahmdnanda as infinitely superior 
to the happiness of Brahmā.* The superiority of brahmdnanda is not 
only quantitative but qualitative. Even the highest material happiness. is 
both quantitatively and qualitatively inferior to an infinitesimal part of 
brahmánanda. Brahmānanda is unique and indescribable. It is transcen- 
dental. 

Krsna is not only the embodiment of bliss but of Rasa.* The word 
‘rasa’ is usually translated as ‘relish.’ It implies both the object that is 
relished (asvadya-vastu) and the person who relishes (asvadaka). Krsna is 
both the object that is- relished and the person who relishes, in other 
words, He is both Rasa and Rasika. As Rasa He is the highest thing to be 
relished (parama-dsyadya); as Rasika He is the greatest enjoyer of relish. 

Both ananda or bliss and rasa are relished. But the relish of Rasa has 
two distinctive qualities. Firstly it is characterised by delicious astonish- 
ment. Astonishment is the essence of Rasa. Therefore Rasa is always 
wonderful (adbhuta); ; 

raso sarascamatkaro yam bina na raso rasah| 
taccamatkāra-sāratve sarvatraivādbhuto rasah|| 
Alamkara-kaustubha, 6, 5, 7. 
Secondly, itis characterised by total absorbtion of the mind and the senses. 
The mind and the senses are so much absorbed in the astonishingly deli- 
cious experience of Rasa that they become completely unaware of all 
other things. 
Rasa is transcendental (aprakrta) or phenomenal (prakrta). But pheno- 


lRàdhà Govinda Nath, Gaudiya Vaisnava Daršana, I, 1, 119. 

2Taittiriya, Brahmananda Valli, 8. 

3ibid. 

Araso vai sah, rasam hyevayam labdhvā anandi bhavati (Taittiriya, Ananda Valli, 7). 
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menal Rasa is not Rasa in the real sense, because astonishment and 
absorbtion in phenomenal Rasa are momentary. Repeated enjoyment of 
phenomenal Rasa deprives it of all its charm. It becomes stale and 
causes neither astonishment nor absorbtion of the mind and the senses. 
But repeated experience of transcendental Rasa or Rasa pertaining to 
Para-brahman does not make it less astonishing or less absorbing, be- 
cause He is full of infinite variety (ananta-vaicitrīpūrņa), which makes 
Him eternally new. Para-brahman Sri Krsna is new every moment. He is 
full of infinite variety both as object of relish and as the enjoyer of relish 
Therefore He is called akhila-rasāmrta-mūrti or the embodiment of all 
Rasas.! 

The infinite diversity and novelty of Krsna is due to His Svarüpa- 
éakti, The Svarūpa-šakti is a conscious principle eternally engaged in 
His service. It serves Krsna by diversifying in endless ways His aspect 
as āsvādya-rasa or Rasa as an object of relish and His aspect as dsvadaka- 
rasa or Rasika by implanting in Him an ever growing desire for relish- 
ing an infinite variety of Rasa. It also serves Him by manifesting itself 
in the form of His abode (dhaman) and His associates (parikaras), by 
appearing in the hearts of His devotees as Priti or love for Krsna, by en- 
abling the Jivas engaged in His devotional service as Sadhakas to attain 
His company (parikaratva), by giving ānauda io Him and fulfilling His 
desire to give dnanda to His parikaras and devotees, and by doing 
everything else to enable Krsna to enjoy the relish of new sportive activi- 
ties (/ila-rasa) in the company of His Parikaras and devotees. 

Krsna’s ever-growing desire for relishing new forms of Rasa is not to be 
interpreted as a sign of imperfection. It is not the kind of desire that 
springs from any kind of want. It springs from fulness. It is like the 
spilling of boiling milk from a pot that is full to the brim, or like the 
spontaneous bursting into laughter and the exercising of limbs of a heal- 
thy child free from hunger or thirst. It is the spilling over of perfection. 
It springs from the very nature of Krsna as Rasa. The desire for Rasa is 
a necessary condition for the enjoyment of Rasa, just as hunger is a neces- 
sary condition for the enjoyment of delicious food. The greater the 
desire the greater the enjoyment. The desire for Rasa is as natural 
to Krsna as the power of burning is natural to fire. Otherwise how ' 
could Krsna be the supreme enjoyer of Rasa (rasika-fekhara) or the 
embodiment of all Rasas (akhila-rasamrta-mürti). 
coer dran aang REM SUIDA ox dominated 
> s 3 E inipradhana-svarüpa-sakti) 
is the ultimate source of bliss or amanda, Therefore the ananda enjoyed 

by Krsna is also caused by Hlādinī-šakti. There are broadly Sāls 
two categories of ānanda which Svarüpa-$akti provides to Krsna: Svarū- 


Isa esa rasanari rasatamah pāramah. Chāzdogya, 1.1.3 
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pānanda and Svarüpa-Saktyananda. When the Hlādinī-šakti resides in 
Krsna, it enables Him to enjoy Svarüpánanda or the ānanda inherent in 
his own self; when it resides in the heart of a devotee desirous of serving 
Krsna, it assumes the form of Krsna-priti or the love of Krsna, which is 
much more relishing to Krsna than Svarūpānanda. The amanda which 
Hladini-sakti enables Krsna to derive from the love of His devotee is 
called Svarūpa-šaktyānanda.' 

How is it that Krsna's own Hlādinī-šakti provides greater happiness 
to Him when it resides in the heart of a devotee? Sri Jiva explains this 
with reference to the example of the flute and the flute-player. The flute- 
player is capable of producing a whistling sound, which is pleasing to the 
ear, by blowing air out of his mouth. But when he blows the same air 
into the flute and makes it pass through its different holes, it produces a 
melodious sound, which is more pleasing than the whistling sound pro- 
duced by him without the aid of the flute. Similarly the Hlādinī-sakti 
has a relish of its own, which is sweet beyond description when it resides 
in Krsna, but its sweetness increases a thousand-fold, when it is implant- 
ed in the heart of the devotee. The devotees have a passionate desire to 
serve Krsna according to their different blāvas (sentiment). The Hlādinī- 
šakti mixes with the different bhāvas of the devotees and their passionate 
desire to serve Krsņa and aquires a variegation (vaicitri), which makes it 
so astonishingly sweet that even Krsna is charmed by it. Therefore He 
always implants HJadini-Sakti in the hearts of His devotees, who desire 
to serve Him.” 

Svarūpa-šaktyānanda is also of two kinds: Aisvaryananda and Manasa- 
nanda. The dominant aspect of a devotee's realisation of Krsna may 
either be his knowledge of the Aisvarya (power) of Krsna or his know- 
ledge of the Madhurya (sweetness) of Krsna. The Krsna-priti (love of 
Krsna) of devotees in whom the knowledge of His Aisvarya predomi- 
nates is naturally priti mixed with the knowledge of Aisvarya (aisvarya- 
jnāna-misrā-prīti). The ānanda which Krsņa derives from such Prīti is 
called Aisvaryānanda. Prīti is always shy before Aisvaryajnana. It flows 
freely where Aisvarya-jnana is absent. The more the Aisvarya-jnana the 
less is the intensity of Priti. : 

Priti dominated by Aisvarya-jnana is enjoyable, because there is also 
an element of Madhurya in it. But it is not as enjoyable as Priti domina- 
ted by Mādhurya-jnāna. There are also devotees, who have no Aisvarya- 
jnana at all. Krsna to them is not the great Lord, the all powerful creater, 
destroyer, and sustainer of the universe, but only a sweet and loving 
person having all the ordinary human wants and weaknesses. Their 
Priti is relished by Krsna more than anything else. The Ananda, which 


1Pr. S, 62. 
ibid, 65. 
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Krsna derives from it is called Manasananda. 

Tn Paravyoma Priti is entirely dominated by Aisvarya. In Dvaraka 
and Mathura it is governed by Madhurya more than by Aisvarya. But 
in Gokula and Vrndāvana it is entirely governed by Madhurya. This 
does not mean that in Gokula and Vrndāvana there is no Aisvarya. Both 
Aisvarya and Madhurya are present here in there most perfect form. 
But Madhurya has the natural tendency to cover and conceal Aisvarya. 
Mādhurya in its highest form envelops Aisvarya completley. Therefore 
in Paravyoma, Bhagavan enjoys Aisvaryananda; in Dvārakā and Mathura 
He enjoys Aisvaryananda, which is mixed with Madhurya; but in Gokula 
and Vrndavana He enjoys pure Mānasānanda. In Vrndāvana Mādhurya 
is intensified because of the birth and other Lilas of Krsna, which are 
not manifested in Gokula. Therefore the Ananda of Vrndavana is supe- 
rior to the Ananda of Gokula. 

The highest development of Priti is possible only when neither Bhaga- 
vàn nor His devotees are conscious of His Divinity. This is possible only 
in Vraja, where He has the two-armed human form (nardkrti). In Vraja, 
though in reality Para-brahman, He has the natural conceit of being an 
ordinary human being; though in reality eternal and without any begin- 
ning or birth, He knows Himself as the son of Nanda and Yašodā and 
Nanda and Ya$oda as His parents. The style of His dress, which is like 
that of a cow-herd boy, the peacock feather, which He is fond of wear- 
ing as His crown, and His flute are all the emblems of Madhurya, not of 
Aisvarya. Therefore the priti-rasa of Vraja is the highest rasa and the 
lila of Vraja is the highest /i/a.! 

. How much the Lord enjoys the priti, which is completly free from Ais- 
varya-jnàna and unrestricted by a feeling of reverence towards Him is 
evident from His exhortation to Prahlada, as described in Haribhakti- 
sudhodaya. The Lord says to Prahlada, “‘Because you think of me as the 
great Lord you have a feeling of fear and reverence towards me. Give 
up all fear and reverence. For I do not like this kind of attitude. Let 
your love for me be free from all constraints. Although I am Pūrņakāma 
(free from all desires) I have a craving for the love of my devotees, who 
are wholly free in their talk and behaviour with me. I am attracted by 
their prītī, in which I always find a new relish. Though eternally free I 
am eternally a captive in their hearts." About such devotees Krsna once 
said to Durvasa, “The devotees are my heart and I am the heart of my 
devotees. The devotees do not recognise anyone except me and I do not 
líri krsnera jateka khela sarvottama nara-lilā, 
naravapu tāhāra svarüpa] 
gopaveša venukara, nava-kišora natavara, 


nara lila haya anurüpa]] CC, 11, 21, 83. 
2 Haribhaktisudhodaya, xiv, 27-30, 
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recognise anyone except them,”! 

The union of love between Krsna and His devotee does not imply a 
monistic union in which the devotee completely loses his identity. It is, as 
Sri Jiva explains, like the union between fire and a piece of iron. A piece 
of iron when put for a long time in fire becomes red hot like fire. Every 
part of it is permiated by fire and aquires the characteristics of fire. 
Still iron remains iron and fire remains fire. Similarly both Krsna and 
the devotee retain their identity. They are so absorbed in each other’s 
love and lost in each other’s thought that there is hardly any room in 
their hearts for the thought of anything else. 

The union of love implies that neither Krsna nor the devotee has any 
freedom in respect of each other. Each is a tool in the hands of the 
other. Each is subservient to the other. Krsna’s subservience to His 
devotee is evident from the Bhágavata Sloka in which He says, *'Even 
though free in all respects, I am subservient to my devotee, as if I have 
no freedom at all.””* 

It is Krsna's craving for Mānasānanda that makes him subservient to 
His devotee. Indeed subservience to the devotee is an essential condition 
of the generation of Mānasānanda. By His very nature as Rasa He is 
eternally aslave of His devotees. He is above everything but not above 
Prema. He controles everything, but is controlled by Prema. 

An example will make this clear. Yasodā chastises the child Krsna for 
swallowing clay. Krsna denies having done so, whereupon Yašodā asks 
Him to open His mouth. As He opens His mouth she sees in it the entire 
universe, including kerself. This manifestation of Ai$varya leaves the 
motherly affection (vātsalya-prema) of Yašodā unaffected. She still re- 
gards Krsna as her dear child, who stands in need of all her care and 
protection, and attributes the vision of His unlimited Ai$varya to some 
kind of error in her own perception. Krsna's Ai$varya does not make 
Yašodā's Prema shrink. Tt fails to arouse in her a reverential attitude 
towards Krsna. On the other hand it is Yašodā's Prema that makes 
Krsna’s Aišvarya shrink Krsņa forgets all about His Divinity and its un- 
limited Aigvarya. He is compelled to regard Himself as a child born of 
Yasodā, depending entirely upon her care and protection for His welfare 
and happiness. It is not that He pretends like this to Himself and to 
others. It is natural for Him to think and act like this under the spell of 
the Prema of Yašodā. For such is the controlling power of prema in rela- 


tion to Him.? 


1sādhvo hrdayam mahyam sadhunam hydayantvaham| 
madanyatte na jananti naham tebhye manágapi]] Bh., ix, 4, 68. 

2aham bhakta paradhino hyasvatantra iva dvija] 
sadhubhirgrastahrdayo bhktairbhaktajanapriyah]] Bh., ix, 4, 63. 

3bhaktivasah purusah; bhaktireva bhüyasita. Mathara Sruti. 
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It is important to note that subjugation by prema-bhakti is not a defect 
or shortcoming in Krsna but an embellishment.’ For it is on account 
of this that He is enabled to enjoy the highest Rasa. 

As we have said before Sri Krsna is the embodiment of all the different 
kinds of Rasa (akhilà-rasamrta-mürti). Each one of the infinite partial 
manifestations of Krsna is the embodiment of a particular kind of Rasa. 
Each manifestation is enjoyable as Rasa and enjoyer as Rasika. Through 
each manifestation Krsna enjoys separately the Svarupānanda and 
Saktydnanda of that manifestation. But in the Svarūpānanda and Saktya- 
nanda of His own personality (svayani-rupa) is included the Svarūpānanda 
and the Šaktyānanda of all the different partial manifestations. There- 
fore His own form is so sweet that even Narayana, the Lord of Parav- 
yoma and His consort Laksmī feel attracted by it.” 

For the sake of variety in Rasa Krsna manifests from His Svarüpa-$akti 
His infinite retinue (parikaras). Each partial manifestation of Krsna has 
its own retinue. Each of the retinue is conditioned by the special kind of 
Priti of which that particular manifestation is the embodiment. Each 
manifestation enjoys through its retinue its Svarüpa-saktyananda. 

All the divine activities (Jilas) of Sri Krsna are due to the spontaneous 
swelling, as it were, of the infinite ocean of Rasa of which He is the 
embodiment. The activities are caused by Rasa and augment Rasa. 
Whatever Krsna does adds to His enjoyment of bliss as well as to the 
enjoyment of bliss by His devotees. 

Krsna himself says, “All the different activities I perform are intended 
to cause happiness to my devotees."? This is natural in love. Krsna loves 
His devotees as much as they love Him. Just as the devotees always aim 
at the happiness of Krsna, Krsna always aims at the happiness of His 
devotees. His manifestation of Himselfin various different forms is also 
for the sake of the happiness of His devotees. The devotees have differ- 
ent kinds of relish (ruci). Each devotee Xvorships Him according to his 
own relish. Therefore Krsna has to appear before His devotees in diffe- 
rent forms according to their different kinds of relish. 4 

Krsna causes happiness to His devotees in two Ways: by passing into 
their hearts His Hlādinī-šakti, which takes the form of Prīti and enables 
them to enjoy Priti-rasa; and by Himself residing in their hearts in the 
particular. form, which they meditate upon, and enabling them to enjoy 
His Svarūpānanda. The devotees enjoy His Svarūpānanda in His proxi- 
mity in the same way in which we enjoy the warmth of fire in its proximity. 

1Krgņa's subjugation by bhakti does not im 
is a function of His own Hladini-sakti. à 
?CC, TI, 21, 88. 
*?madbhaktanam vinodartham karomi vividhah Kriyāh. Padma-pur Gin 


*ye yatha mam prapadyante tārňstathaiva bhajāmyaham, Cita, 


Ply His loss of freedom, because bhakti 


*o——— 


BHAGAVÀN KRSNA 123 


in winter. 

But as we have said above Krsna Himself experiences the highest bliss 
in causing happiness to His devotees. Therefore the different forms in 
which He appears in the hearts of His devotees to enable them to enjoy 
the different kinds of Rasa are also the forms through which He Himself 
enjoys the different kinds of Rasa. 

The person, who enjoys Rasa is either the Visaya or the Asraya of Rasa. 
The person in whom Priti inheres or the person who loves is called 
Araya of Prīti and the person towards whom Priti is directed or the per- 
son, who is loved, is called the Visaya of Priti. Krsna is both the Visaya 
and Araya of Priti, since according to the Gītā text "ye yathā mam 
prapadyante tāmstathaiva bhajümyaham" Krsna loves his devotees in the 
same manner.in which they love Him.’ But He is only the Visaya and not 
the Āsraya* of the highest kind of Priti called Madana of which Srimati 
Radha is the only Visaya.? Therefore Krsna is known primarily as Visaya 
and not as Asraya. 


The Madhurya (Sweetness) of Sri Krsna 

Anything that is relishable or enjoyable is Madhura. Krsņa as Rasa is 
supremely enjoyable. Therefore He is Madhura. Madhurya or sweetness 
is the very essence of his nature.’ But the Srutis describe both Mādhurya 
(sweetness) and Aisrarya (power) as equally qualifying the Svartipa-Sakti 
of Para-brahman Sri Krsna. How is it then that Madhurya alone is re- 


garded as the essence of His perfection’ 
It is because Krsna’s Madhurya is due to His Hladini-Sakti. The func- 


tion of Hladini-Sakti is Prema, which governs Krsna. Therefore Hlādinī- 
Sakti governs all other Šaktis of Krsna, including His Aišvarya-šakti. 
We have seen how, in the case of Yašodā, Aisvarya is governed by 
Madhurya. Even in ordinary life we find that Ai$varya does not have as 
Madhurya. A king can make a man captive 


much power to govern as. : 
win his heart and soul only by his sweet 


by his power, but he can 
behaviour. . 

Mādhurya is the intrinsic guality (svarūpa-laksaņa) of Bhagvān; Ais- 
varya is His accidental guality (tatastha-laksaņa). There is no Ai$varya 
in the impersonal form of Bhagavan, because it is wholly devoid of Sakti. 
But it is not without any Madhurya. Its Mādhurya manifests itself in the 
form of Brahmānanda, which is so attractive and intoxicating that it 


lnánà bhaktera rasamrta nana vidha hayaļ 

sei saba rasāmrtera visaya àsraya|| CC, M, 8, 111. 
2U.N., Sthāyī, 155. 
3sei premāra Šrī rādhikā parama āšrayaļ 

sei premara ami hai kevala visaya]] CC, 1, 4, 114. 


4CG, II, 21, 92. 
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makes the Jivas, who attain Sayujya Mukti (state of union with Brah- 
man) forget their very existence. 

Aišvarya seems to predominate in Paravyoma. But that is not because 
it overpowers Madhurya. It is because Madhurya does not fully manifest 
itself in Paravyoma. It does not manifest itself in order that Bhagavan, 
Who is the repository of all the different types of Rasas in their highest 
form, may enjoy Aisvaryananda or the happiness that is experienced in the 
manifestation and exercise of power. If it is believed that Madhurya in 
Paravyoma is dominated by Ai$varya, the Sruti text ‘bhaktireva bhiyasi’ 
would have no meaning. 

Similarly the dominance of Mādhurya in Vraja does not imply the 
absence of Ai$varya. Since Krsna of Vrajais the Divine in His most per- 
fect form, all the divine Saktis are fully realised in Him. Ai$varya is, 
therefore, also present in Him in its highest form. But it is completely 
dominated by Madhurya. It manifests itself only when it must for the 
unfoldment of the divine Lila, and its manner of manifestation is such 
that Madhurya is not only preserved but hightened and Krsna’s conceit 
as the fond child of Nanda and Yašodā or an ordinary cowherd-boy 
remains unchanged. For example, when Pūtanā, the female demon, 
comes to Vraja in the guise of a beautiful lady to kill the child Krsna by 
making Him suck at her breast smeared with poison, the Ai$varya-Sakti 
of Krsna comes to know of her evil intention and manifests itself through 
Visnu, a part and parcel of His Divine Personality. The result is that 
Krsna sucks her life through her breast without even being aware of it. 
For it is actually Visņu and not Krsna, who kills Pütana. He only uses 
Krsna’s organs to do this. It is like the king's officials using his power 
and authority to punish a wrong doer, while he is enjoying a meal in 
his palace and is not aware of what is going on outside. When Pūtanā 
dies and lies on the ground with her develish form thoroughly exposed, 
He is still seen playing joyfully with her breasts as if nothing has hap- 
pened.’ The functioning of the AiSvarya-Sakti does not minimise His 
Mādhurya. Nor does it change the attitude of Yašodā and the other 
Gopis, who still regard Him as their fond child standing so much in need 
of their care and protection. They regard this episode as a bad omen for 
the child and take immediate steps to ward off its evil effects.? 

Everything pertaining to Krsna is sweet. But Šrī Ripa Gosvāmin has 
specially described the sweetness of (a) His Lila, (b) His Prema, (c) His 
Venu (flute) and (d) His Rüpa (beauty): 

Lila-Madhurya: Bhagavan performs different kinds of Lilà in different 
dhamas. But His Lila in VERE excels all other Lilàs in Madhurya, be- 


1Bh., X, 6, 18. à 
2See Sanātana Gosvamin's Tika on Bh., X, 13, 18 and 
8Bh, R. S., 1, 17-18. nd X, 14, 42, 
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cause His subjugation by love (prema-vašyatā) is the highest in Vraja. Of 
the Līlās of Vraja the Rasa-Lila excels all others, because it provides 
an excellent combination of all the different kind of Rasa. Krsna 
Himself says in connection with Rāsa-līlā, “There is no end to my 
Madhura līlās. But the Madhurya and the charm of Rāsa-līla is unique. 
Not to speak of the bliss I experience in my actual participation in it, the 
very idea of the Rāsa-līlā puts me in a blissful state of mind, which I 
cannot describe.””! 

Prema-mādhurya: Reference here is mainly to the Prema-mādhurya of 
the Parikaras (retinue) of Sri Krsna. The Mdāhurya of Krsna is relative 
to the Prema of His Parikaras. In the soothing and enchanting light of 
their Prema the Aisvarya of Krsna shrinks and His Madhurya bursts and 
blooms, in the same manner in which in the light of the full moon the 
ocean swells and the tides flow. The Prema of Yašodā makes the all power- 
ful and all-pervading Krsna allow Himself to be tied by her; the Prema 
of Nanda makes Him carry his shoes over His head; the Prema of His 
companions makes Him carry them on His shoulders; the Prema of the 
wives of the rsis makes Him beg for food at their door step; the Prema 
of the Gopis of Vraja makes Him roll at their feet. The Prema of the 
Gopis is so powerful that it makes Krsna dance to their tune like a straw 
cast to and fro by the waves of an ocean in strom.* And the ānanda He 
experiences in dancing to their tune is even superior to the most concen- 
trated form of Granda, which He enjoys in His own self. 

Veņu-mādhurya: The Madhurya of Sri Krsna’s flute is unige and indes- 
cribable. Laghubhdgavatamrta tries to give an inkling of it by saying 
that even an iota of the sweetness of Krsna’s flute is superior to the 
sweetness of all the sweet sounds of the world put together. The bliss 
caused by the sound of the flute is so intense and penetrating that it 
reverses the functions of the animate and the inanimate objects. The 
animate objects become steady and motionless like the inanimate objects 
and the inanimate objects become dynamic and mobile like the animate 
objects? The Bhagavata says that on hearing the sound of the flute the 
mountains begin to shake, the rivers become still, the trees develop signs 
of spiritual emotions (sāttvika bhāvas)* and the milk-maids of Vraja begin 
to run in the direction of the sound, forgetting all about their body and 
mind, their pride and prestige and the ordinary norms and duties of 
their family and society.? 


lsanti yadyapi me prājyā lilastasta manoharah] 
nahi jane smrte rase mano me kidrSam bhaveta/| Brhadvāmana-purāņa text cited in 
Bh. R. S. IJ, 1, 111. = 
2krsnere nacaya prema, bhaktere nacaya| CC, TII, 18, 17. 
3L. Bh.., Krsņāmrta, 812-13. 
ABh., X, 35, 8-9. 
5ibid, x, 29, 40. 
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Rūpa-mādhurya: The Madhurya of Sri Krsna's beauty is also indescri- 
bable. Radha describes Krsna as an ocean of beauty. Even her mind, 
which is as unshakable as a mountain, is easily swept away by the power- 
ful waves of that ocean and remains submerged in it.” Krsna Himself 
feels so much attracted by it that He longs very much to enjoy it.? 

But a special feature of the Madhurya of Šrī Krsna’s beauty is that it 
increases concomitantly with the Madhurya of the Prema of His devotee. 
Since the Prema of Srimati Radhika is the highest, the beauty of Sri 
Krsna comes to a climax when He is in her company. Krsna in the 
company of Radha is, therefore, called Madanamohana or One, Who 
has the capacity to charm even Cupid, who charms every one else: 

radhasange yatha bhāritadā madanamohanah| Govinda-lilamrta, viii, 32. 


The Manner and Purpose of Krsna's appearance on Earth 

Krsna was not born of Devaki or Yašodā like an ordinary person 
under the influence of Prakrti or the law of Karma to reap the fruits of 
His past deeds. His birth, like all His other activities is supernatural.* 
His body is not material. It is made of sat (existence), cit (consciousness) 
and ānanda (bliss) and is eternal. Therefore, truly speaking, the question 
of His birth does not arise. He does not actually take birth, but appears 
to do so under the influence His Yogamāyā-šakti (creative power) for the 
sake of Lilà. He does not actually enter the womb of Devaki but her 
heart. But Yogamāyā makes all the signs ofa pregnant lady, giving 
birth toa child, appear on her body so that she thinks that she actually 
gives birth to a child. 

Visnupurāņa argues that Krsna was not born but He appeared, be- 
cause there was no change in Him after His appearance. Before and 
after His appearance He was the same—the ground and support (asraya) 
ofthe whole universe. Due to His inconceivable power (acintya-sakti). 
He appeared in the heart of Devaki ina limited form, still He was the 
same unlimited (aparicchinna) being as before.* 

Devaki herself was not a manifestation of the Jiva-tattva. She was a 
concrete manifestation of Suddha-sattva (pure existence) or rather of 
Svarüpa-sakti as dominated by Samdhini-Sakti, the energy which upholds 
all existence. 

The whole story of Krsna's birth is supernatural. He was born of 


i1Krsnakarnàmrta, 92. 
2Govinda-līlāmrta, VIII, 3. 
s Srūpa dekhi apanara krsnera haya camatkara, āsvādite mane uthe kama] CC 11, 21 
4Bh.,111, 2, 12. - 
5 ine : 
janma nityasiddhasya eva mama saccidānandaghan A : AS 
Sridhara's commentary on Gītā, IV, 9, ghanasya lilaya tathanukaranam, 
6Pisnupurāņa, V, 2, 12-20. - 
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both Yašodā and Devaki at the same time on an Aštamī day (the eighth 
day of a lunar fortnight)— of Yašodā as the two-armed Yašodānandana 
(son of Yasodà) and of Devakias the four-armed Devakinandana (son of 
Devaki). Shortly after, the same night but on the Navami rithi (the ninth 
day of lunar fortnight) Yašodā gave birth to Yogamāyā, the younger 
sister of Krsna. Thus Yašodā gave birth to two children on the same 
night. But, surprisingly enough, she was not at all aware of the birth 
of the second child. For she was asleep when the second child was born. 
But when Vasudeva came to the bedroom of Yašodā, he saw only 
Yogamāyā. He did not see Krsna. He left his son Devakinandana on 
her bed and carried Yogamāyā with him. When, however, Yašodā woke 
up, she saw neither Yogamāyā nor Devakinandana. She saw only Krsna. 
No one in Gokula came to know of the birth of Yogamāyā or her 
replacement by Devakinandana, since every one was asleep! when this 
happened and Devakinandana got merged in Ya$odanandana as soon 
as Vasudeva placed Him on Yašodā's bed or as soon as he entered her 
room.” 

It is true that Srimad-bhagavata does not make any direct mention of 
Krsna's having been born of Yašodā, but the fact is clearly indicated 
by it by use of such terms as 'nandatmaja'? (the real son of Nanda) 
and Nanda's 'angaja'' (born from the body of Nanda) for Krsna and 
*anuja'? (the younger sister of Krsna) for Yogamaya. 

As regards the purpose of His appearance Sri Krsna says in Gītā that 
He appears in every age to protect the good and punish the wicked.* 
But Caitanya-caritamrta says that this is not the function of Krsna; it is 
the function of His partial manifest Visņu, the sustainer (pālana-kartā) of 
the universe." Srimad-bhdgavata also says that it is not Krsna, but His 
partial manifestations, the Yugāvatāras, who appear from age to age to 
relieve the world from sin. Krsna appears only in the Dvāpara Yuga of 
the twenty-eighth Caturyuga of the Vaivasvata Manavantara.® The Yuga- 
vatāra does not appear independently in the Yuga in which Krsna 
appears. For He is already present in Krsna as a part of His infinite 
personality and performs the function of the Yugavatara through the 
medium of the body of Krsna.® 


1Vissnupurāna, V, 3, 20. 
2Vaisnavatosani Tika of Sanātana Gosvamin on Bh., X, 5, 1. 
3ibid, X, 8, 14. Aibid, X, 14, 1. 5ibid, X, 5, 1. 
Sparitrānāya sadhunam vināšāya ca duskratam| 
dharma samsthapanarthaya sambhavami vuge yuge]| Gita, IV, 8. 
"syayam bhagavānera karma nahe bhara harana[ 
sthiti-kartā visnu kare jagata-pálena]| CC, 1, 4, 7. 
8See p. ; 
®ataeva visnu takhana krsīiera Sarire] 
visnu dvāre kare krsna asura samhare|/ CC, Y, 4, 12. 
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Therefore the Gita Sloka referred to above should be understood in the 
sense that it is not Krsna Himself but Krsna in the form of His partial 
manifestations who comes down from age to age to relieve the suffering 
of the world. The purpose of Krsna's own appearance in the Vaivasvata 
Manavantara must be different. It must be something which is beyond 
the capacity of His partial manifestations. 

Bhāgavata says that the purpose of His appearance is to impart Bhakti 
to the fallen souls (bhaktiyoga vidhanartha)'; not the ordinary type of 
Bhakti, which aims at Mukti, but Rāgānugā-bhakti, which consists in 
intense loving attachment to Krsna called Prema. Mukti can be given 
by any of the partial manifestations of Bhagavan including the Yuga- 
vatāras, but Prema can be given only by Sri Krsna: 

santvatārā bahavah puskaranābhasya sarvatobhadráh] 
Krsnüdanyah ko và latātvapi premado bhavatiļ| 
L. Bh., Pirvakhamda,V, 37. 

Krsna is naturally anxious to impart Rāgānugā-bhakti, because He is 
so merciful and He knows that unless He comes down on earth to impart 
it there is no other means by which the Jivas may attain it and enjoy 
His unlimited Madhurya.? 

Brahma said to Krsna in his Stuti (hymn of praise) after the Brahma- 
mohana-lila, *My Lord, You are beyond prapaííca or the phenomenal 
world. Yet you come down on earth and perform activities like the pheno- 
menal activities of those bound by prapajica in order that the persons, 
who have taken refuge in You may enjoy the unlimited čnanda of Your 

*Lilā's.”* Krsna Himself says that whatever He does is to cause happiness 
to his devotees: 
“madbhaktanam vinodartham karomi vividhàh kriyah” Padma-purāņa. 

But it is not only for the sake of His devotees that He comes down. 
He also comes for the sake of the people who are averse (bahirmukha) to 
Him. Tbe object of His Madhura-līlā on the phenomenal plane is that 
even those who are averse to Him may feel attracted to Him by reading 
or hearing them: 

anugrahāya bhaktānāri mānusamdehamāsritāh 
bhajate tadrsih krīņā yah srutvā tatparo bhavet| Bh. X, 33, 37. 

But there is a deeper reason for Krsna's appearance on earth. He 

appears not only to give but also to gain. But is there anything that He 


1Bh., T, 8, 30. 
2krsņa-krpādi hetu haite svabhāva udaya] 
krsnaguņākrsta haiyā tahāre bhajayaj] CC, U, 24, 135. 
brahmānda bhramite kona bhāgyavāna jīvaļ 
guru-krsna prasāde pāya bhakti-lata-bija]/ CC, TI, 19, 133. 
3prapancam nigprapafico'pi vidambayasi bhūtale! 
prapannajanatānanda sandoham prathitum prabho]] Bh., X, 14, 37. 
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may gain? Is He not already perfect? He is undoubtedly perfect in know- 
ledge, perfect in power, perfect in goodness, perfect in love. But the very 
nature of His perfection in love imposes a strange kind of limitation 
upon Him. Truly speaking, love can never be perfect though it may be 
limitless. By its very nature it is imperfect. It is never satisfied with 
itself. The more love one has the more one longs for it. Love is essenti- 
ally dynamic. It is ever growing, ever trying to overreach itself, This, at 
any rate, is spiritual love or Prema. Because Krsna's love is limitless, 
His hunger for love is also limitless. To satisfy His limitless hunger His 
effort is limitless. His descent on earth, time and again, to impart Bhakti 
is a result of this effort. He descends to impart Bhakti in order that He 
may have more persons to love and to be loved by. 

As we have said before, the love of His devotees has a special charm 
for Him. He relishes it more than He relishes anything else, than even 
the Ananda natural to Him as the concentrated from of Ananda (ānanda- 
ghana) itself. It provides Him with higher bliss or Rasa. He does not en- 
joy His lording it over the infinite universes of which He is the master as 
much as He enjoys being lorded over in love by His devotees. He does 
not enjoy His omnipresence as much as He enjoys His presence as an in- 
fant in the lap of mother Yašodā. He does not enjoy embracing the uni- 
verse as much as He enjoys to be lost in the loving embrace of the milk- 
maids of Vraja. He is not pleased so much when the Vedas and the gods 
sing His praises as He is pleased when His playmates in Vraja—Sridam: 
Sudāma, Madhumangala and others find fault with him and even scol 
and reprimand Him in pastimes of love. He does not relish it so much 
when the gods bow down to Him as when He bows down at the feet of 
Radha on account of her all-absorbing love for Him. 

This reason of Krsna's appearance is indicated by Kunti in her Stava 
to Krsna, when she says, “All the sins are easily expiated if only 
one calls to mind Your Name, yet You consider Yourself a sinner for 
breaking mother Yagoda’s earthen pot full of curd. You cut asunder at 
Your will the difficult tie which binds the Jivas to the world of Maya yet 
You, Who are feared by Fear itself, fear mother Ya$odà to see her bent 
upon tieing You with a cord for breaking her pot, and You stand before 
her like a culprit with Your head bent low and tears trickling from Your 
eyes. I cannot but be fascinated when I callto mind Your beautiful figure 
in that plight.” Kunti obviously indicates that the compulsion which puts 
Krsna in such a plight is nothing except His own strong desire to enjoy 
the relish of Yašodā's motherly affection (vatsalya-rasa). The strong 
current of Yasoda’s love for Krsna makes Him forget completely His in- 
finite greatness, power and perfection and enables Him to relish her 


. 


ISrī Jīva: Sri Premasamputali, St. 
2Bh., 1, 8, 31. 
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vātsalya prema by compelling Him to behave like her child. 

Thus the purpose of Krsna's appearance is two-fold. He appears in 
order that He may propagate Rāgānugā-bhakti and His devotees may en- 
joy prema-rasa as well as His mādhurya, and in order that He may Him- 
self enjoy the Prema-rasa of His devotees. 

prema-rasa niryāsa bhaktera karite üsvadana] 

rāga-mārga-bhakti loke karite pracarana]] CC, I, 4, 14. 
Accordingly the causes of His appearance are two: His rasikasekharatva 
(nature as the Supreme enjoyer of Rasa) and His parama-karunatva (nature 
as the most Merciful Being): 

rasika Sekhara krsna parama-karuna] 

ei dui hetu haite icchára udgamaļ| CC, 1, 4, 15. 

These two reasons of Krsna's appearance may outwardly seem to be in- 
compatible. The reason must either be His benevolent attitude towards 
the souls in bondage or it must be His desire to enjoy the Rasa, the sur- 
preme bliss caused by the loving service of His devotees. He must either 
aim at His own happiness or the happiness of the souls in bondage. He 
cannot be both self-seeking and self-sacrificing or merciful, in one and the 
same act. Therefore one of these reasons must be primary and the other 
secondary. 

It may be supposed that because Krsna is both rasa (bliss) and rasika- 
sekhara (the supreme enjoyer of bliss) the primary reason of His appear- 
ance is His desire to enjoy the highest of all rasas, the prema-rasa of His 
devotees. His mercy towards the Jivas in imparting Bhakti is, therefore, 
motivated by His own desire to enjoy their Prema. 

But the idea of Krsna’s rasikasekharatva being the primary cause of 
His appearance is neither compatible with His mercy towards the Jivas, 
which the scriptures describe as causeless, nor with His Prema for His 
devotees. Prema by its very nature is other-regarding, not self-regarding. 
Premika or the person who loves, aims always at the happiness of the 
premāspada, the person who is loved.* 

Krsna as Premika does not desire anything except the happiness of His 
devotees. Just as devotees care only for His happiness, Krsna cares 
only for the happiness of His devotees. Krsna's concern for the hap- 
piness of His devotees is an expression of His mercifulness, which, thus, 
seems to acquire greater importance in His character than His rasika- 
sekharatva. ‘ 

But the opposinon between these two aspects of Krsna's nature is only 
apparent. Krsna's mercy is not like the ordinary act of mercy, which in- 
volves some costraint or sacrifice. His mercy is natural and spontaneous. 
By being merciful He does not lose but gains. His mercy is like the mercy 


J priti visayanande āšrayānanda| 
tahan nahi nijasukhayafichara sariibandha]| CC, Y, 4, 169. 
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of the mother, who feeds the child with the milk of her breast. The 
feed gives satisfaction to both the mother and the child. Similarly Krsna 
experiences bliss in the very act of mercy, which prompts Him to come 
down to the world to impart Bhakti. 

The mother feeds the child, because she cannot help doing it. She feeds 
him, because she would be unhappy if she did not do it. Similarly Krsna 
is merciful, because He cannot help being merciful. He would be unhappy 
if He was not merciful. His mercy is the kind of mercy that blesses the 
person, who gives, as well as the person, who receives. 

Krsna as Rasa is essentially dynamic. Though perfect in all respects, 
He is always growing and changing in Rasa. Mercy is an essential part of 
His dynamic nature. In every act of mercy He realises Himself as a better, 
a higher and a happier self. Every act of mercy for Him is, therefore, also 
an act of self-fulfilment and of self-transcedence in bliss. 


CHAPTER IX 


Jiva—The Finite Self 


The Avatáras, we have described above, are the non-differentiated manifes- 
tation (svümsa-rüpa) of Krsna. But the Jivas are His differentiated 
partial manifestation (vibhinnámsa-rüpa) (CC, Madhya, XXII, 6). The 
Avatāras are the manifestation of His own self while the Jivas are the 
manifestation of His Jiva-$akti or Tatastha-Sakti.? The Tatasthā-šakti 
is distinct from both Svarūpa-šakti and Maya-Sakti, but is closely con- 
nected with them both, just as the Tata or bank is distinct from both 
land and sea, but is connected with them both (CC, Madhya, XX, 101). 
The Avatāras share the perfection and power of Krsna and are beyond 
the influence of Maya. But the Jivas, like the bank which may form a 
part of the sea or the land, according as there is a rise or fall in the sea, 
are subject to the influence of both the Svarūpa-šakti and the Māyā- 
$akti. As parts of the Tatastha-Sakti they are themselves described as 
Sakti in relation to which Krsna is described as Saktiman. The following 
verses from Gita and Visnupurana are cited in support of this: 
apareyamitastvanyam prakrtim viddhi me param] 
Jivabhiitam mahabaho yayedam dhāryate jagat|| 
Gītā, 7, 5, cited in CC, Adi, vii, $ 6. 
visnuh Sakti parāproktā ksetrajnyakhya tathapara} 
avidyakarmasamjnanya trtiya $aktirisyate]] 
Visnupurána, 6, 7, 61, cited in CC, Adi, vii, $ 7. 
The Jiva is not simply intelligence or attributeless self-shining conscio- 
usness (svaprakasa caitanya) identical with Brahman, which is neither 
knower, nor doer, nor enjoyer, as maintained by the Advaitavadins. 
Though a manifestation of the Sakti of Brahman, it has a distinct meta- 
physical reality of its own, and has knowledge, action, and enjoyment 
(jnatrtva-kartrtva-bhoktrtva) as its attributes. 
Sri Jiva Gosvamin describes the attributes of Jiva somewhat in detail.? 


1S;N. Das Gupta translates taģasthā as ‘neutral,’ which signi 5 1 
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According to him, the Jīva is self-Iuminous (svayam-prakd§a). Like the 
light of a lamp, it reveals itself as well as the objects falling within the 
focus of its consciousness. Its luminosity, however, is derived from 
Paramatman, who alone is self-luminous in the real sense. It is called 
self-luminous only in contrast with the material objects (jana-pratiyogit- 
vena),! which neither reveal themselves nor anything else. 

It is atomic (anu) in size. It is so infinitesimally small that it is descri- 
bed as the one-thousandth part of the thickness of a hair: 

balagrasatabhagasya šatadhā kalpitasya ca] 
bhàgo jivah sa vijneya iti cāhāparā srutih]] 
Svetásvatara, cited in CC, Madhya, XIX, $ 16. 
But though atomic it has the quality of pervading (vyāpti-sīlah) the physical 
body in which it is temporarily encased. 

It is the subject of ego-consciousness (ahamarthah). But its ego or 
aham should not be identified with the aham of the empirical ego, which 
is the product of prakrti and its modifications—the body and the senses. 
Being the product of Prakrti, the empirical ego is impermanent, impure 
and liable to suffering. But the pure ego, which is unaffected by Prakrti 
is eternal, uniform (eka-ripah), identical with itself (svarūpa-bhātt), 
spiritual, blissful (cidanandatmakah) and enternally pure (nitya-nirmalah). 
Birth and death, development and decay, refer to the body in which the 
Jīva is encased under the influence of Maya and not to its intrinsic 
nature, which is eternally the same. The consciousness of bliss is explicit . 
in the case of the released Jivas, but implicit in the case of the bound 
Jivas. 

The relation between the Jivas and Paramatman is described as that 
of inconceivable identity-in-difference (acintya-bhedabheda). It is neither 
the relation of bare or exclusive identity in which the Jivas lose their 
separate existence on the attainment of Moksa, nor of complete or exclu- 
sive difference, but of both identity and difference. It is identity, because 
Paramātman is the very source and ground of existence of the Jivas and 
they derive their nature as existence (sat), consciousness (cit) and bliss 
(ānanda) from him. It is difference, because the Jivas share the nature of 
Paramātman in a very small measure. Existence, knowledge and bliss, 
in their case, are limited, while in the case of  Paramátman, they are 
unlimited. This is natural, because Jiva is atomic consciousness (anu 
caitanya) while Paramatman is infinite consciousness (vibAu caitanya). i 

The Jivas are infinite in number (CC, Madhya, XIV, 138), and their 
intrinsic nature is always the same. But there are differences among them 
according to their past and present deeds and the differ adi positions 
occupied by them on the mundane or the spiritual plane. Jivas on the 
mundane plane are divided into Sthavara, those who cannot move, e.g., 


1Par, S., 28. 
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the trees and Jarigama, those who can move. The Jarigama or the moving 
ones are of three kinds—Jalacara, who live and move in water, Sthalacara, 
who live and move on land, and Tiryak, who move in the air. Among 
the Sthalacara, the class of human beings is the smallest in number. Very 
few of the human beings are Veda-nistha, or such as profess to follow the 
Vedas. The rest are Mleksa (the untouchables), Pulinda (savages), 
Bauddha and Savara (barbarians). Among the Veda-nistha there are those, 
who follow the vedas in words only (adharmācārī) and those who follow 
them in thought, word, and deed (dharmācāri). The latter are mostly Karma- 
nistha or those who believe in action. Among the Karmanistha the Jnani 
is very rare; among the Jnànis the Mukta-purusa or the released soul is 
rare; and among the Mukta-purusas the devotee of Krsna is rare. The 
devotee of Krsna alone is happy, because he is without any desire. All the 
rest are unhappy, because they desire either enjoyment (Bhukti) or release 
(Mukti) (CC, Madhya, XIX, 127-32). 

The eternal function of Jiva is to serve Bhagavan (C. Bh., Antya, III, 
32). But it has the freedom to serve him or not. On account of the 
peculiar Tafastha or marginal position occupied by it, between the 
Svarüpa-Sakti and the Māyā-sakti, it is free either to serve Bhagavan by 
submitting to His Svarüpa-Sakti or to enjoy Prakrti. This gives rise to 
the distinction between the Jivas, who are released (Nitya-mukta) and 
the Jivas, who are eternally bound (Nitya-baddha) (CC, Madhya, XXII, 
8). The Jivas, who choose to serve Krsna, the Lord of Maya (Mayadhisa), 
are placed eternally beyond the influence of Mayà and are known as 
Nityamukta (CC, Madhya, XXII, 9). Those, who do not choose to serve 
Krsna (bahirmukha) are eternally under the influence of Maya and are 
known as Nitya-baddha. The Nitya-muktas dwell with Krsna as his 
Pārsadas or companions in his Dhaman and enjoy the bliss of devotion. 
The Nitya-baddhas are confined within the world, the product of Maya, 
and undergo all sorts of suffering and pain (CC, Madhya, XXII, 10). 

The Baddha-jiva, on account of its aversensess to Krsna forgets its 
real nature as a spiritual being and a servant of Krsna. This forget- 
fulness is brought about by Maya, which is said to have two aspects 
Orttis)—Vidyà and Avidyā. The former makes the Māyā-šakti mercifully 
inclined towards the Jīva, while the latter enables it to give punishment 
to it for the offence committed in not serving the divine feet of Krsna. 
Avidyā also has two Vrttis—Āvaraņātmikā, which prevents Jiva's know- 
ledge of it's real nature, and Viksepātmikā, which 
type of knowledge in it—the knowledge that it is the 
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body. The Linga-šarīra consists of the ingredients of Mana (mind), 
Buddhi (intelligence), Cit (consciousness) and Ahamkara (egoism), which 
are conditioned by Maya in the case of the Baddha-jīva, but exist in 
their pure form in the Mukta-jiva. When the veil of the Linga-šarīra is 
cast upon the Jiva, it, for the time being, identifies itself with it. But the 
Linga-šarīra is incapable of action (karma) and enjoyment (bhoga). 
Therefore, the Sthūla-šarīra is further imposed on it, which has the effect 
of intensifying its material consciousness (Jaņābhimāna). Then begins the 
eternal cycle of births and deaths and the long history of its untold 
sufferings. According to the good or bad deeds performed by it, it is 
sometimes raised to heaven and sometimes consigned to hell (CC, 
Madhya, XX, 105). It has to pass, again and again, through eighty-four 
lacs of cycles of birth and death and, during its sojourn in the world, has 
to suffer the three pains—Adhidaivika (which proceeds from the gods, 
e.g., famine and epidemics), Adhibhautika (which proceeds from material 
causes) and Adhydtmika (which pertains to the mind) (CC, Madhya, 
XXII, I1). 

But we have seen that the Jiva, being a part of Brahman, is essentially 
of the same nature as Brahman and perfect and eternal happiness be- 
longs to it as one of its intrinsic qualities. Therefore, even while under 
the influence of Māyā, which hides its essential nature from itself, it 
naturally shuns pain and desires eternal and perfect happiness. But it 
does not find real and perfect happiness in the objects of the senses; 
whatever pleasure it derives from them is short-lived and not altogether 
unmixed with pain. It only has the effect of further strengthening the 
bond of Maya. It is only when, as a result of its past good deeds, it finds 
the company of a saint that its fortune turns. The saint helps it turn 
away from Maya by imparting right knowledge and initiating it into 
Bhakti (CC, Madhya, XII, 28-29). In due course it finds the Lord, and as 
it finds Him it also finds itself reestablished in its eternal nature as the 
enjoyer of perfect happiness, since the cover of Maya is removed with the 
appearance of the Lord, just as the cover of darkness is removed with 
the rising of the sun. Attainment of the Lord is, therefore, the end 
(purusartha) which every individual must seek. There is no real happi- 
ness without it. 

The Sastras, however, mention, besides the attainment of the Lord, 
four other ends: Dharma (virtue), Artha (wealth), Kama (sensuous enjoy- 
ment), and Moksa (freedom from bondage). The question naturally 
arises, if attainment of the Lord is the only true end, why do the Sastras 
speak of these? The answer is that the Sastras do not actually prescribe 
them as ends. But these are the ends which people actually seek. They 
are so attached to them that they would not listen to any advice directed 
against them. The Sastras say that these ends can be realised if one leads 
a life according to Dharma. The object is not to ask people to seek these 
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ends, but to lead them to the path of Dharma by providing these natural 
incentives (C. Bh., Madhya, XIX. 65-67). But even Dharma is not an end 
in itself, It is desirable and necessary, because unless the natural propen- 
sities for Artha and Kama are regulated by Dharma, the heart is not 
purified, and, unless the heart is purified, Moksa cannot be attained. The 
Advaitins also regard disinterested performance of duties not as an end 
in itself, but as a means to the attainment of Moksa. The Süstras enjoin 
the renunciation of Dharma, which means duties relating to Varņāšrama, 
etc., for the sake of Moksa: 

varnāšramācārayutā vimüdhah karmānusāreņa phalam labhante| 

varnadidharmam hi parityajantah svanandatyptah purusā bhavanti[] 

Maitreyi-sruti, I, 13. 

“The ignorant practise Varņāšrama Dharma and obtain the fruits 
of their deeds. But it is only by renouncing Varņāšrama and the other 
Dharmas that one can realise one’s intrinsic self and enjoy eternal 
happiness.” 

In Gita Sri Krsna asks Arjuna to renounce all Dharmas and take re- 
fuge under him and promises, on his so doing, to absolve him of all sins 
(and grant Moksa).* 

But the Sastras lay down that one must not renounce Dharma until the 
heart is purified and one develops faith in the Lord and interest in the 
discourses relating to His divine attributes and Līlā.* If Dharma is re- 
nounced before this state is reached, it will give rise to libertarianism 
and spell disaster for the individual and the society. 

Moksa is an end in itself, because it really means the attainment of 
Bhagavan in some form or other. If, however, Moksa is taken in the 
negative sense of mere cessation of suffering or freedom from bondage, 
itis not regarded as the Ultimate End by Šrī Caitanya, but only asa 
means to it. i 

We shall do well to consider the nature of Moksa or Mukti in some 
detail. 


Mukti—Freedom from Bondage 

Mukti, according to Nyaya-vaisesika and Samkhya, means cessation 
of suffering, while according to the Advaitins it means absorption in 
Brahman. But Sri Caitanya defines Mukti as the attainment of the Jiva’s 
natural state: Muktirhatvānyathārūpam svarūpeņa vyavasthitih] Bh., 2, 10 
6, cited in CC, Madhya, XXIV, 43, fi 5123107 
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ofthe fetters of Māyā and Karma, (d) the attainment of a state from 
where there is no possibility of returning to this world, and (e) the 
cessation ofall pain and suffering. Bhagavün may be attained in his 
least-developed form as the impersonal Brahman or in one of his more 
developed personal forms, The higher the form of Bhagavan attained, 
the higher is the bliss experienced by the Jiva. Mukti is thus a positive 
state of bliss and not simply cessation of suffering. When Bhagavan is 
attained in his impersonal form as Brahman, the Jiva has an experience 
of absorption init. But the absorption is not complete or real. The 
separate identity of the Jiva is always maintained because of the essential 
nature of the relationship between it and Bhagavan, which, we have seen, 
is that of identity in difference. But the Jiva is so immersed in the bliss 
of Brahman that it becomes unaware of its identity. 

The Advaitin’s view that on attaining Mukti the Jiva becomes one with 
Brahman is based on such scriptural texts as brahma veda brahmaiva 
bhavati (Mund., 11, 2, 9). But these texts actually mean that the Jīva 
becomes similar to Brahman and not identical with it. The similarity is 
in respect of the attributes of bliss and knowledge, which are inherent in 
the Jiva, but are obscured under the influence of Maya. This is confirm- 
ed by a number of texts, such as niraijanah paramam samyamupaiti 
(Mund., VII, 1, 3), idam jaānamupāsritya sadharmyamagatah (Gita, XIV, 2). 

The Advaitins maintain that since the Jiva loses its identity in the state 
of absorption in Brahman and no subject of experience is left, there is in 
the state of Mukti bliss without any feeling or experience of it. The Jiva 
becomes bliss, though it cannot experience it. But such a state of Mukti 
cannot be prescribed as the Highest End, because it is totally uninspir- 
ing.! Nobody would like to be Mukta, if Mukti is devoid of any ex-. 
perience. That there is an experience of bliss even on the attainment of 
Brahman cannot be denied on the basis of the Šāstras, though, it is true, 
it is very inferior in comparison to the varied and wonderful experience 
of bliss experienced by. the devotee who attains Bhagavan in His per- 
sonal aspect, in which there is a fuller manifestation of the Svartipa-Sakti. 
The text rasam hyevayam labdhvānandī bhavati (Chand. VII, 25, 2) clearly 
states that the Jīva, on the attainment of Mukti, becomes blissful and 
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sāksātkāra) involving the mind and the senses! The latter experience is 
higher because it is more vivid and perspicacious." It should, however, 
be noted that the mind and the senses involved in this experience are 
different from the ordinary. The ordinary mind and senses are trans- 
formed and spiritualised by the ingress of Svarūpa-šakti and made fit for 
the experience, which is essentially super-sensuous. In fact, the whole self 
is transformed and purified and the soul regains its original composure 
and tranquility. It is thus that the stage is set for the appearance of the 
divine being, which otherwise would appear but not be apprehended. In 
the Prakafa-lilà, Indra and Sigupala did not have a revelation of the 
divine personality of Krsna, although they saw him directly, because they 
did not possessthe purity and tranquility of mind necessary for the 
revelation. But Krsna revealed himself to the Gopis and Gopās, because 
their minds were purified by Bhakti. 

Mukti may be attained while the Jiva is in the physical body or after 
death when both the physical and the sublte bodies are destroyed. The 
latter kind of Mukti is the real end, as it implies complete transcendence 
of the phenomenal plane, and the elimination ofall the extraneous factors 
that block the Jiva's inherent capacity to realise the highest kind of bliss. 

Since Mukti primarily means the attainment of Bhagavan, there are 
five different kinds of it, according to the five different forms in which 
Bhagavan may be attained. They are (a) Sāyujya, absorption in the 
divine self, (b) Sālokya, attainment of the Loka or Dhāman of the deity, 
(c) Sarüpya, attainment of the form similar to that of the deity wor- 
shipped and a place in His Dhaman, (d) Sārstī, attainment of the Ais- 
varya or power similar to that of the deity, (e) Sāmīpya, attainment of 
proximity to the deity. 

Sayujya-mukti is the absorption into any non-phenomenal manifesta- 
tion of Bhagavan. It is of two kinds—Brahman-sáyujya and Isvara-sáyu- 
Jya. Brahman-sayujya is the absorption in the impersonal Brahman and 


lívara-sayujya is the absorption in any non-phenomenal manifestation of 
Isyara, the Personal Brahman. 
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(premānanda) with the Personal Brahman, which is like an ocean (CC, 
Ādi, VII, 85). Not to speak of the bliss of loving communion with or the 
direct perception of the Personal Brahman, even the bliss caused by the 
partial experience of any object associated with him is by far superior 
to Brahmānanda. As stated in the Bhāgavata, Sanaka, Sanandana, 
Sanātana and Sanata Kumara, who were immersed in Brahmdnanda since 
their very birth, were dislodged from Brahman consciousness as soon as 
they got the smell of the Tulasi leaves offered to Bhagavan.! 

The bliss of Īsvara-sāyujya is superior to the bliss of brahman-sáyujya, 
for though the Jiva does not have its own spiritual body and senses, it sees 
and hears through the senses of the deity into whose body it has entered 
and thus enjoys the variety of transcendental bliss which in Brahman- 
sāyujya is absolutely changeless and colourless. 

The bliss enjoyed in Sdlokya, Sarsti and Sarupya-muktis is superior to 
the bliss of Sāyujya-mukti, because the Jiva, who attains any of these has 
his own transcendental body as a Parsada and is capable of having a more 
varied experience of the transcendental world by participating in its acti- 
vities. But the bliss of Samipya-mukti is even higher, because the Jiva attains 
proximity to the deity and enjoys seeing him and his Lila directly. This 
is not possible in Sā/okya, Sārūpya and Sārsti-muktis, because in them the 
Jiva has only an inward experience of the deity. In Samipya-mukti the ex- 
perience is outward. Outward experience, as we have stated before, is 
more vivid and enjoyable. As stated in the Bhāgavata, Narada Muni went 
about from place to place singing the praises of the Lord and as he sang 
Bhagavan appeared in his heart, but still he went to Dvārakā repeatedly 
to see Krsna, because he found an outward experience of Him much more 


attractive and pleasing." 


The Ultimate End z 34 
We have seen that Moksa implies the attainment of Bhagavān in some 


form or the other and that Samipya-muktiis the highest kind of Mukti, 
because it implies proximity to Bhagavan. But even though the devotee, 
in Sāmīpya-mukti, enjoys proximity to Bhagavan, he deos not fulfil all 
the conditions necessary for His fullest realisation and, therefore, the 
bliss enjoyed by him is also not of the highest order. The reason is that 
though outwardly he is near Bhagavan there is something that keeps him 
at a distance from the core of his heart. That is lack of Priti or loving 
devotion, without which real proximity with Bhagavan, which means loving 
inti ith Him is not possible. 

EL as highest function of the highest Sakti of Bhagavān, namely 
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To realise Bhagavan fully one must realise Priti, which means that one 
must realise Bhagavan both as object of love and as capable of love Him- 
self. This, in other words, means that one must realise Him in His 
Madhura aspect. In His Madhura aspect Bhagavan loves His deveotees 
just as He is loved by them. Krsna says in Bhágavata: 

sādhavo hydayam mahyam sādhūnām hrdayam tvaham| 

madanyatte na jananti nāham tebhyo mandgapi]] Bh., 9, 4, 68. 

“My devotees are my heart and soul and I am the heart and soul of 
my devotees, my mind is wholly occupied by them and their mind is 
wholly occupied by me." 

Bhagavan, in His highest Madhura aspect is not so much the object of 
worship as the object of love; not so much the bestower of gifts as One, 
Who Himself hungers for the offerings of Hisdevotees; not so much the 
protector of those, who take shelter under Him, as One who Himself 
stands in need of the loving protection and care of His devotees; not so 
much the controller and the ruler of the universe as One, Who is Himself 
subservient to the will of His devotees: 

aham bhakta parādhīno hyasvatantra iva dvija] 
sadhubhirgrastahrdayo bhaktairbhaktajanapriyah]| Bh., 9, 4, 63. 

"I have no freedom. My heart is in the grip of my devotees, I depend 
wholly upon them; for they love me and I love them.” 

The Jivas who attain Mukti, cannot realise Bhagavan in his Madhura 
aspect, because their view of Bhagavan is dominated by His Aišvarya and 
they are not capable of cultivating personal emotional relationship with 
him. Ai$varya causes fear and confusion and produces respect rather than 
' intimate personnel attachment called Mamata, which is essential for the 
loving service or Prema-sevā of Bhagavan. The Muktas of the above 
categories are, therefore, called Sānta-bhaktas and there Bhakti is called 
Tatastha-bhakti, to be distinguished from the Mamata-bhakti of the devo- 
tees, who cultivate personnel emotional relationship with Bhagavan. The 
difference between the two is also described by their general attitude 
towards Bhagavan. The Santa-bhakta has what may be called the “I am 
thine” attitude (fadiyatamaya bhava), while the devotees, who cultivate 
personal emotional relationship with Bhagavan, have what may be call- 
ed the “Thou-art-mine”’ attitude (madiyatamaya bhava), 

Srī Rupa mentions two kinds of Santa-bhaktas: those, who have a 
predominating desire for enjoying the Aisvarya and the happines of Vai- 
kuntha (sukhaisvaryottara) and those, who have a predominating desire 

for the loving service of Bhagavan (prema-sevottarā). The Santa Bhaktas 
of the latter category have some experience of the Madhurya of Bhagavan, 
but their experience of Madhurya is of the lowest order, because they are 
lacking in the Madīyatāmaya-bhāva. Mādhurya in the real sense, imply- 
ing the ever growing and ever fresh charm and grace of the Divine 
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Personality, is enjoyed by the devotees, who have realised Priti.! 

Priti or Prema is, therefore, the fifth end (paricama-purusartha), and the 
highest end (Parama-purusārtha) (CC, Madhya, IX, 261). Prema is pas- 
sion to serve Krsna for His happiness alone. The person desirous of 
Prema-sevá or the loving service of Krsna does not desire anything for 
himself. He does not even desire Moksa. Even if Krsna offers him Moksa 
without Prema-sevd, he does not accept it.? This does not, however, mean’ 
that he does not attain Moksa. Moksa is a natural concomitant of Prema. 
Just as darkness is automatically dispelled with the rising of the sun, the 
fetters of Maya are automatically removed with the attainment of Prema 
(C. Bh., Antya, V, 59). Prema is not desired as a means to Moksa. It is an 
end in itself. It is the highest bliss of which Moksa is the natural accom- 
paniment (CC, Madhya, XX, 140). 


lgmara mádhurya nitya nava nava hayal ; . 
sva-sva prema anarüpe bhakte asvadaya]] CC, Adi, 4, 115. 


? ph., 6, 29, 13. 


CHAPTER X 


The Phenomenal World 


The Doctrine of Maya ^ 
The world, as already indicated, is the manifestation of Maya. But Sri 
Caitanya’s interpretation of Maya is essentially different from its Advaitic 
interpretation by the school of Samkara, According to Samkara Maya 
is illusion, and the world as the product of Mayda is unreal. But accord- 
ing to Sri Caitanya Maya is a potency of Bhagavan, and the world, as a 
product of the potency of Bhagavan, is real. : 

The real nature of Maya is defined in the following Sloka cited in 
Caitanya-caritamyta from Srīmad-bhāgavata: 

rte'rtham yat pratiyeta na pratiyeta cātmani] 
tadvidyādātmano mayan yathābhāso yathā tamah]| 
Bh.,2, 9, 33. cited in CC, Madhya, XXV, 21. 

Maya is here described as that which appears outside the real self of 
Bhagavān, but which cannot appear without him. Bhagavān in his in- 
trinsic selfhood transcends Māyā (CC, Madhya, XXV, 96), but Māyā as 
a potency of Bhāgavān depends for its existence on Him (CC, Madhya, 
XXV, 97). 

Maya has a twofold aspect as (1) Nimitta-māyā or Jīva-māyā and (2) 
Upādāna-māyā or Guņa-māyā (CC, Madhya, XX, 232). Nimitta-māyā isthe 
efficient cause of the world, while Upādāna-māyā is its material cause (CC, 
Madhya, XX, 232). Nimitta-māyā is compared in the Sloka, cited above, 
to the reflection of the sun, as it appears to the eye in the beginning, and 
Guņa-māyā to the reflection, as it appears after some time. In the bégin- 
ning the reflection looks bright and splendid, but later it looks like a 
patch of darkness. In both cases the reflection exists apart from the sun 
but not independent of it. In the same manner Jiva-māyā and Guna- 
maya exist apart from the intrinsic selfhood of Bhagavan, but not inde- 
pendent of him. Just as the bright reflection of the sun is due to the rays 
of the sun and shares the nature of the sun as brightness, Jiva, even 
when under the influence of Maya, is a particle of the Tatasthā or Jīva- 
Sakti of Bhagavan and shares His nature as a conscious being; and just 
as the reflection of the sun as a patch of darkness is devoid of brightness 


Ynāyāra tin vrtti—māyā āra pradhānaļ - : 
maya nimitta hetu prakrti visvera upadhàna]] 
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the Guna-mayd, as a manifestation of the external or Bahirangá potency 
of Bhagavan is devoid of consciousness. Again, just as the patch of dark- 
ness does not exist in the sun but depends on it, in the sense that it 
cannot be perceived without its light in the cye, the Guņa-māyā does not 
exist in Bhagavan, but depends on Him, in the sense that it cannot exist 
without Him. 

Nimitta-māyā has an obvious reference to Jiva. ft has no relation with 
the eternally free or the Nitya-mukta Jīvas. But in the case of the Jivas, 
who allow themselves to be influenced by it, it has a two-fold function, 
as Science (vidya) and Nescience (avidyā). As Vidya it is mercifully in- 
clined towards them and leads them to deliverance by creating an opening 
for the inflow of Svarūpa-$akti, or the transcendental consciousness, 
though it cannot by itself reveal that consciousness. As Avidyd it helps 
the process of creation by concealing the true nature of the self from 
itself and by generating empirical consciousness, with its attachment to 
the body and the objects of the senses. In respect of its former function 
the Avidyā-māyā is called Āvaraņātmikā, because it puts an Avarana or 
covering On the self and makes it forget its real nature as eternally self- 
conscious servant of Bhagavan, while in respect of its latter function it 
is called Viksepātmikā, because it causes Viksepa or distraction by creat- 
ing empirical consciousness of the body. 

As the efficient cause of the world Nimitta-māyā consists of Kāla, 
Karma, Daiva and Svabhāva (Bh., 10, 63, 26). Each of these concepts is 
thoroughly explained by Jiva Gosvamin in his Paramatma-samdarbha, 
Kāla, as defined by him, is a vrtti or mode of Paramātman by which the 
equilibrium of the three Gunas in Prakrti is disturbed. It is, therefore, called 
Ksobhaka, or the source of provocation. Karma is the series of actions 
performed by the empirical ego, which serve as the efficient cause of the 
disturbance. Daiva means the essential nature of these acts to produce 
effects. Svabhāva means the tendency formed in the ego as a result of the 
impressions left by the Karmas. — c3 

The Upādāna-māyā or Pradhāna is the state of equilibrium of the three 
Gunas?—Sattva, Rajas and Tamas, and the source of the material world. 
It consists of the ingredients of Drvya, Ksetra, Prana, Atmān and Vikara 
(Bh., 10, 63, 26). Drvya means the five elements in their subtle state. Ksetra 
means Prākrti. Prana is the vital principle in the human body. Atmdn 
indicates the empirical ego. Vikara implies the five senses, the five gross 
elements or the Paíica-mahabhütàni and the Manasa or the mind, Deha 
s the collective effect of all these. The primal matter 
is the state of equilibrium of all these ingredients and the Gunas. It can- 
not start the process of creation because it is unintelligent. It is the 
Iksana or the look of Paramatman that makes it active. 


or the physical body i 


1 5199: i 
E jc means a constituent element or a strand and not an attribute. 
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The Process of Creation 

A detailed account of the process of creation appears in Sri Caitanya's 
discourse to Prakāšananda Sarasvati, according to which before the 
beginning of creation there exists Bhagavan with his six-fold lordliness, 
and there is nothing that exists besides him (CC, Madhya, XXV, 91). 
At the time of creation the infinite Jivas and universes are projected out 
of him, and at the time of dissolution they are again resolved into him 
(CC, Madhya, 92-94). 

The ultimate source of creation is Bhagavan in His partial aspect 
Mahavisnu, who appears as soon as Bhagavan desires to create (CC, Adi, 
VI, 4). The whole-process of creation proceeds from him as a result of 
his will. The Samkhya view that Prakrt; is the ultimate cause of crea- 
tion is rejected, because Prakrti is inert and powerless to produce any- 
thing without the aid of the Sakti of Bhagavan (CC, Adi, VI, 15; Madhya, 
XX, 214). It becomes active only when energised by Bhagavan (CC, Adi, 
VI, 16). Prakrti derives its power of creation from Bhagavan, just as iron 
derives its power of burning from fire (CC, Madhya, XX, 226). Bhagavan 
is the primary cause of creation and Prakrti is the secondry cause (CC, 
Adi, V, 51-53). 

Mahavisnu or Kāraņārņvašāyī Samkarsana, who is a partial manifest 
of the Samkarsana of Paravyoma and rests in the Kārņa-samudra, the 
spiritual causal ocean outside the Brahman-loka, moves Maya to action 
by casting his glance at it (CC, Madhya, XX, 227-230). By his glance 
two kinds of effects are produced. From his spiritual body emanate infi- 
nite Jivas, like the rays from the sun, and from Prakrti emanate infinite 
Brahmándas. His glance at Prakrti is described in erotically figurative 
imagery as the intercourse of his partial manifest šambhū with Prakrti 
(CC, Adi, V, 57; Madhya, XX, 232-33; Brahma Samhita V, 10). 

First of all in the process of creation is created the principle of Mahat, 
and then in gradual succession are manifested the mundane ego 
(ahamkāra), the five elements (Pancamahabhita), their attributes 
(tanmātrā) and the senses (indriyani), which together from the basis of the 
evolution of infinite universes (CC, Madhya, XX, 236). 

Since Mahat isthe product of Prakyti it is constituted of Sattva, Rajas 
and Tamas, but predominated by Sattva and Rajas. The attributte of 
Sattva is knowledge and the attribute of Rajas is action. So Mahat is a 
subtle principle underlieing the phenomenal world which is both intelli- 
gent and active (Bh., 2,5, 23). As presentin the individual self, it is called 
buddhi or intellect. Since it is the product of Prakrti as energised by 
Mahavisnu, the cosmic consciousness, it is not wholly unconscious. It is 
a unique mixture of the conscious and the unconscious (cidacit misrita). 
It is similar to the priciple of Mahat in Samkhya, which reflects the 
consciousness of Purusa and is, therefore, apparently conscious. 
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Ahamkára arises directly from Mahat and is the-mixture of the con- 
scious and the unconscious like Mahat. It is the ‘I’ (ahari) and ‘Mine’ 
(mama) consciousness on account of which the self considers itself the 
doer of actions and the owner of properties. Ahamkara is Sāttvika, Rajas 
or Tamas, in accordance with the predominance in it of one Guna or the 
other. From the Sattvika Aharhkāra arise the eleven organs, namely the 
mind (manas), the five organs of perception (jnānendriya) and the five 
organs of action (karmendriya). From the Tamas Ahamkāra arise the 
five subtle elements (tanmátras) or the potential elements of sound, touch, 
colour, taste and smell. The gross physical elements (pafica-mahabhüta) 
of ākāša, air, light, water and earth, having respectively the qualities of 
sound, touch, colour, taste and smell, arise from the Tanmātras. 

Šrī Caitanya's view of the evolution of the world, thus, bears a close 
resemblance to the Samkhya theory of evolution in its terminology and 
method. The essential defference, however, is that while in Samkhya Pra- 
krti is an independent Tattva, according to Sri Caitanya it is the result of 
the external potency of Bhagavan. In Samkhya-prakrti is both the 
material and efficient cause of the world, because Purusa is essentially 
inactive and unchanging. But according to Sri Caitanya Paramātman, in 
His partial aspect Mahāvisņu is the initiator and regulator of the entire 
process of creation. It is stated that the seeds of infinite universes (brah- 
māndas) reside in each pore of the spiritual body of Mahavisnu and these 
are exhaled or inhaled by him with his breath (CC, Madhya, XX, 237- 
4]). His partial manifest Garbhodasayi Purusa enters each one of the 
millions of Brahmandas exhaled by him. On entering each Brahmanda 
the Garbhodasāyī-purusa finds it pervaded by darkness and without a 
place for him to rest. He then fills half of the Brahmanda with the sweat 
of his body, and in the ocean thus formed he rests on the thousand-headed 
cobra called Sesa. From the navel pit of his body springs a golden lotous, 
out of which is born the four-faced Brahma, who finally creates the en- 
tire universe with the fourteen Lokās (CC, Madhya, XX, 241-48).' 


Sakti-Parinamavada 

Šrī Caitanya, thus, believes in Pariņāmavāda, or the theory of creation, 
according to which the world is a Pariņāma or transformation of Brah- 
man and not in Vivartavada, according to which the world is a Vivarta 
or illusory appearance of Brahman. Upon the latter theory is based the 
Advaitavāda of Samkara, according to which Brahman alone is real and 
everything else is illusion. The world is an illusory production from Brah- 


1This is said only of the manifestation of the Maya-sakti, which is inactive before 
the process of creation starts and not of the manifestations of the Svarüpa-sakti, which 
is eternally active. The Dhàman and the Parikaras as the manifestation of the Svarpua- 
Sakti exist even before the process of creation. 
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man just as the snake is an illusory production from rope or silver is an 
illusory production from the conch. Pariņāmavāda implies the produc- 
tion of an effect, which is of the same nature as the cause. The 
world, according to it, is real, because it is the effect of Brahman. Sri 
Caitanya, however, emphasises that the reality of the world is relative 
while the reality of Brahman is absolute. Brahman does not depend for 
its existence on anything else, while the world depends for its existence 
on Brahman. Brahman is eternal, but the world is non-eternal, in the 
sense that it ceases to exist after dissolution, though eternal in the sense 
that even after dissolution it continues to exist in a subtle form in 
Brahman. 

The scriptural texts like ‘tadatmanam svayamakurūta” (Taittiriya-brah- 
mana, 7,1) and *atmakrteh pariņāmāt (Br., 1, 4, 26) clearly state that Brah- 
man creates the world out of itself, thereby indicating that it is both the 
efficient and the material cause of the world. The famous texts ‘sarvari 
Khalvidam brahman’ and *etadātmyamidari sarvan also support this view. 

Sarhkara accepts the view that Brahman and the world are identical, 
but, according to him, the world is identical with Brahman in its true 
nature as Brahman, and not as world, which is an appearance, while accor- 
ding to Sri Caitanya the world is identical with Brahman as a manifesta- 
tion of its external potency, and is real, because the potency is real. 

Both Sarkara and Sri Caitanya believe in Satkaryavada,! or the theo- 
ry of causation, according to which the cause and the the effect are iden- 
tical, and the effect exists implicitly in the cause prior to its production. 
But while according to Sri Caitanya the effect is real, according to Sath- 
kara it is illusory. 

It is insisted by the philosophers of the school of Sri Caitanya that 
since the material cause and the effect are identical, the effect cannot be 
substantially different from the cause. The world being an effect of the 
Maya-Sakti of Brahman cannot be substantially different from the Maya- 
Sakti. Existence is an essential attribute of Māyā-šakti. It must, therefore 
be an essential attribute of the world. In other words, the world cannot 
be illusory. The theory that the world is illusory violates the theory of 
identity of cause and effect, which Samkara himself upholds. 

The analogy of rope-snake or the analogy of silver-in-conch, on which 
Sarhkara's theory of the world-illusion is based, is false, because Brahman, 
as Samkara accepts, is both the efficient and the material cause of the 


JSatkāryavāda means that the effect is sat and existent in the material cause before 
its production. It is opposed to Asatkāryavāda, which means that the effect is asat and 
non-existent in the material cause before its production. Pariņāmavāda and Vivar- 
tavada are the two different kinds of Satkāryavāda. According to Prināmavād. 
is a real transformation of the cause into the effect, 
the transformation is only apparent. 


r a there 
while according to Vivartavāda 
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world, but neither the rope is the efficient or material cause of the snake 
nor the conch is the efficient or material cause of silver. Sri Jiva 
Gosvāmin in his Sarvasamvādinī cites a number of Sruti and Brhma-sütra 
texts to prove that the Sastras insist on the reality of the world by 
emphasising the fact of their production from Brahman. The analogies, 
therefore, would be appropriate if the snake or silver were the products 
of the rope or the conch. But they are only superimpositions.* 

Šrī Jiva subjects Sarhkara’s doctrine of Maya to a detailed and scath- 
ing criticism, which we shall discuss later in connection with the specific 
problem of relation between Brahman and the world.? But we may, here, 
make a brief reference to Ajnāna, which is the central feature of the 
doctrine of Maya in Advaitism. Everything in Advaitic cosmology is 
explained as a mode of Ajnāna, just as everything in Samkhya is explai- 
ned asa mode of Prakrti. What, we may ask, is the ultimate status of 
Ajnāna in Advaitism? Is Ajnāna something subjective or objective? At 
least some of the Advaitins regard it as objective. In Advaitic literature it 
is described as beginningless (anddi) and as something positive (bhāvarūpa), 
which has the power of veiling (avaranátmiká) and producing things 
(viksepātmikā) and which constitutes the material cause of the world. 
It is maintained, besides, that if Ajnana were a subjective fancy it would 
not be possible to explain the objects of the world, which are not like 
fancied things, and since there is no fancy in the state of deep sleep, 
everybody would realise Moksa in sleep. According to this theory 
Brahman is the support of Ajnāna and the basis of all that is perceived 
as a part of the world appearance. But Brahman does not appear into 
the actualform or content of an appearance, in the same way in which 
a real object, which is mistaken for an illusory one, does not enter into 
its content. It is Ajnāna that determines the content of all appearances. 
Brahman, under the cover of Ajnāna, appears in the form of the different 
objects of the world. 

The objective view of Ajnana, however, does not fit into the Advaitic 
system, because it undermines the absolute unity of Brahman. The main 
purpose of Advaitism is to reduce the empirical facts to non-facts and to 
remove Ajnāna by means of right knowledge. But if Ajnāna is made 
something objective, then however unlike Brahman it may be, it is diffi- 
cult to understand how this purpose may be acheived. Knowledge may 
reveal the nature of things, but it cannot destroy them. This difficulty 
does not arise if Ajnana is considered as mere ignorance. This is, there- 
fore, the actual position adopted by many Advaitins. 

But, if Ajnana is mere ignorance, to whom does it belong? It cannot 
belong to the individual self, because it is itself the result of ignorance. 


15S, p. 147. 
2See Chapter XI. 
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Itcannot belong to Brahman, because it is pure consciousness. It is, 
therefore, maintained that ignorance does not really exist. The world is 
no doubt the result of ignorance, but it is sheer ignorance to suppose that 
this ignorance is real. If this ignorance were real another ignorance would 
be required to account for it, and there would, thus, be an infinite regress. 
But if ignorance is not real, how can the world come into existence? 
The reply is that the world is, in fact, not there. Because it appears with- 
out being there, it is called Maya, which is described as Anirvacanīya or 
indescribable. 

One of the main arguments on which the theory of illusion is based is 
that we all have the experience of illusion, and since there is no essential 
difference in the manner of presentation of the illusory object and the 
object of ordinary experience, all objects are in their essence illusory. But 
the argument itself is founded on the distiction between illusory experience 
and valid experience, and if all experiences are equally illusory, it automati- 
cally falls to the ground. The most that we can infer from our experience of 
illusory objects is that the other objects, whichare similarly presented, 
may also be illusory, but we can never definitely conclude that they are 
actually so. But even if this carelessness in the Advaitin's mode of reason- 
ing is allowed and it is admitted, for the sake of argument, that there are 
no external objects, it would still remain to be proved ‘that there are no 
subjective states of mind, which is not possible. We may deny objective 
existence to an object that we see, but how can we deny our seeing of it? 
If the perception itself is regarded as non-existent, there would be no 
object of perception and nothing at all to be described as illusory. 

Thus the world may be described as illusory but the illusion itself can- 
not be denied. Bare negation is a myth, since every negation is signi- 
ficant and is grounded on something positive! The world may, therefore, 
be denied existence, but the fact of its appearance cannot be denied, and 
if the appearance cannot be denied its seat must be found. It is on this 
point that the boat if the Advaitin seems to capsize. “It is true,” he says, 
“that no explanation is possible of the rise of the bewildering force of 
Avidya, creator of false values, which has somehow come into pheno- 
menal being in spite of the eternal and inalienable purity of the original 
self-existent Brahman. 

Sera ; > 3 E 
DN i os mue of cretion, 
In the ordinary sense it means the pes ds cu "g 
> : ification of the material cause 
from which the world is produced. In Sàmkhya it means the modification 
of Prakrti, while in the ViSistadvaitavada of Rāmānuja it means the 


1See Bergson's analysis of the idea of ‘Nothing’ i 
e Ber 3 c g” in the last ch i 
Evolution, and the chapter on *Negation' in Bernard UM i a 
2Dr. S. Radhakrishnan, History of Indian Philosophy, 11I p. 578 = 


“Creative 
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modification of the matter in Brahman, and therefore of Brahman itself. 
But, according to Sri Caitanya, though Brahman creates the world out of 
itself, it does not undergo any modification. Even a part of it does not 
undergo modification, because it does not consist of parts, and the part, 
in its case, is actually the whole. 

Another respect in which the Pariņāmavāda of Sri Caitanya differs from 
the Pariņāmavāda of Rāmānuja is the fact that according to Sri Caitanya 
Brahman in its intrinsic selfhood has nothing to do with the creation and 
destruction of the world, which proceeds from the external potency inher- 
ing in its partial manifest Paramatman. The Pariņāmavāda of Sri 
Caitanya is, therefore, called Sakti-parinamaváda. 

But even though the world is the result of the external potency of 
Brahman, it is strictly speaking, Pariņāma or effect of Brahman, and the 
question as to how it remains unchanged (avikrta) even though it produ- 
ces the world out of itself, remains a mystery. But that this is actually 
so we have to accept on the basis of thescriptures. The Sakti of Brahman 
is Acintya or inconceivable and the only source of knowledge about it is 
Šabda (CC, Adi, VII, 117; Madhya, VI, 155).1 But even so the belief 
in Acintya-éakti is based not on blind faith, but on a logical necessity, 
which we shall strive to bring out in our discussion of the doctrine of 
Acintya-bhedabheda.? 

Parināmavāda, in the above sense, is the real meaning of the Sütras of 
Šrī Vyasa (CC, Madhya, VI, 170), but it is concealed by the imagi- 
nary interpretation of Samkara (CC, Madhya, XXV, 34-36)? The 
Sastras invariably speak of the production of the world from Brahman. 
There is not a single instance in which they have said that the world isa 
Vivarta or superimposition on Brahman.* 


1avicintya Sakti-yukta Šrī bhagavan| 
icchaye jagat-rūpe pàya pariņāmaļ] 
mani jeche avikrta prasave hemabhara] 
jagadrüpa haya īsvara tabu avikāraļ| 
2See Chapter XI. 
3ei ta kalpita artha mane nahi bhaya] 
šāstra chani kukalpana pasamde bujhāyaļ 
vyāsa sūtrera artha ācārya kariyāche ācchādana] 
et haya satya srīkrsnacaitanya bacana]] 
ARadhà Govinda Nath, Gaudiya Vaisnava-daršana, III, Sec. 50. 





CHAPTER XI 


The Doctrine of Acintya-bhedabheda 


Philosophical thinking in regard to the problem of relation between God 
and man, the Absolute and the world of finite experience, the noumena 
and the phenomena, is directed along two main lines. Some, emphasising 
the essential distinction between the infinite and the finite, accept the 
absolute transcendence of the one over the other, while others, empha- 
sising the identity between them regard. God as immanent in the human 
spirit and the phenomenal world. 

The view of God as transcendent gained prominence in Europe with 
the rise of individualism in the eighteenth century. Locke was chiefly 
responsible for shaping the thought of this century in England and France, 
and Leibnitz in Germany. To Locke God was an extra-mundance deity, 
having no connection with man and the finite world; to Leibnitz He was 
the monad of monads, the supreme monad, absolutely self-sufficient and 
eternally shut up from other beings and monads. Both Locke and Leib- 
nitz denied any kind of relation between God and man. 

The difficulties of this kind of philosophy are obvious. Too much 
siress upon the transcendence of God gives rise to a kind of mechanical 
deism; God is reduced to a great first cause. Like a watch-maker, he 
creates the machinery of the world once for all, and, without interfering 
with it any more, merely contents himself by ‘seeing it go. Apart from 
the fact that such a God hardly suits the religious conscience, the deistic 
position involves an unbridgeable gulf between God and man and under- 
mines the notion of the essential unity of all beings. Thus, Leibnitz finds 
himself ata lossto explain the unity or the harmony of things, and is 
led, in the end, to account for the same by his belief in the pre-establi- 
shed harmony of the universe. Besides, dualism and pluralism are the 
necessary outcome of the philosophy of transcendence, and these imply 
limitation on the absolute freedom and infinite perfection of God. Insis- 

tence on transcendence leads to an incurable agnosticism in Kant: the 
universe is bifurcated into noumena and phenomena, the world within 
experience and the world beyond it; God is regarded asa reality that 
belongs to the noumenal world as the unknowable thing-in-itself, in all 
its pristine purity, which human reason dare not touch and contaminate. 
_Immanence is emphasised by Hegel. He revolts against the agnosti- 
cism of Kant and Insists on the immanence of divine reason in the world. 
But, undue emphasis on immanence in Hegel leads to the identification of 
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God with the world of experience. The world is regarded as the thought 
of God and the different finite thinkers as functions or modes of one uni- 
versal self-consciousness. The finite souls are deprived of their indepen- 
dent existence and made the shadows of God. 

From another point of view, by identifying the process of human experi- 
ence with divine experience, Hegel virtually denies any actuality of God 
for himself. He regards the history of humanity asa necessary process, 
through which God becomes self-conscious. His doctrine of evolution is 
undoubtedly one of his most important contributions to philosophy, but 
his identification of the divine sources and the goal of evolution with its 
highest human manifestations, brings him down to the level of the 
materialistic position. God is no more self-subsistent, but depends for 
his existence on the appearance of man: the appearance of man is iden- 
tical with the creation of God. 

Bradley tries to extricate the Hegelian absolute from this difficulty by 
insisting on its independent existence and its absolute transcendence of 
our categories of thought and ‘being.’ This leads to pantheism, or acosm- 
ism, which is to admit an undifferentiated, all-pervading substance as the 
only reality and to reject the finite existence as a species of illusion. 

In western philosophy pantheism finds expression chiefly in the philo- 
sophy of Spinoza and Neo-Platonism, while in Indian philosophy it finds 
its chief exponent in Samkara. Both Spinoza and Sarhkara, instead of 
explaining the relation between the finite and the infinite, explain it away 
by cancelling one of the terms in the relation. Spinoza describes the 
finite as the manifestation of the attributes of the undifferentiated sub- 
stance, which do not really belong tc it, but are superimposed upon it. 
Sarnkara describes it as the result of upādhis. Since the nature of a false- 
hood, illusion, or upādhi is that it does not exist, there can be no prob- 
lem of relation between that which exists and that which does not exist. 
But the problem, which the pantheist tries thus to dismiss, returns for 
him in another and a more difficult form. For, though the finite is sought 
to be eliminated as non-existent, it persists in the form of its appearance, 
which cannot be denied, and the problem of relation between the finite 
and the infinite reappears in the form of the problem of relation between 
appearance and reality, which Spinoza and Sarhkara fail to solve. 

The history of philosophy bears evidence that neither immanence nor 
transcendence can solve the problem of relation between God and the 
world. The concepts of identity and difference are both inadequate to 
describe the nature of being. Exclusive emphasis on the one leads to a 
virtual denial of the world as illusion, while exclusive emphasis upon the 
other bifurcates the reality into two and creates an unbridgeable gulf 
between God and the world. Both the concepts, however, seem to be 
equally necessary. Identity isa necessary demand of reason and differ- 
ence is an undeniable fact of experience. An ideal synthesis of identity 
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and difference must be the cherished goal of philosophy. But the synthesis, 
though necessary, is not possible or conceivable. 

This is the final test of human logic. It fails. But the logic of the infi- 
nite succeeds where our human logic fails. In the perfect being there is no 
conflict between necessity and possibility. Here, what is necessary act- 
ually is. 

The clue tothe soluiion of the problem, according to the school of 
Sri Caitanya, therefore, lies in the inconceivable power (acintya-sakti) of 
God, by which the concepts of identity and difference are transcended 
and reconciled in a higher synthesis. Transcendence and immanence are 
made the associated aspects of an abiding unity in God, or, in other 
words, in the doctrine of Acintya-bhedābheda, which is the distinguish- 
ing feature of the school of Sri Caitanya.! The immanent aspect of God 
is called Paramātman, while God, with all His spendour of infinite per- 
fection, infinite potencies, and infinite attributes, transcending all the 
finite things, is called Bhagavan. As Paramātman he is the immanent 
regulator and observer of the actions of the finite souls, and the unifier 
of àll existing things; as Bhagavan he is the Blissful Personal Absolute, 
beyond and above the world of sense. Sri Krsna Das Kavirāja cites the 
Gita text IX, 4-5, to support this view of transcendence and immanence 
of God and the concept of Acintya-šakti, which makes simultaneous 
existence of transcendence and immanence possible.” 

The transcendence and immanence of Brahman may be explained 
without ‘reference to his Sakti by saying that Brahman is immanent by 
one part and transcendent by another, but this would be introducing 
internal difference (svagata-bheda) in Brahman, who is advaya. The very 
idea of part and whole, according to which one part excludes another, is 
repugnant to the nature of Brahman as advaya. 

Šrī Ripa Gosvāmin illustrates the simultaneous presence of identity 
and difference in Brahman by referring to the fact that Krsna lived with 
his sixteen thousand wives in their separate houses simultaneously.? 

That nothing is impossible for Brahman on account of his Acintya- 
Šakti is implied by Brahmaun-sūtra: ātmani caivam vicitrašca.* But the 
following Sloka of Mahabharata states it clearly: 

acintyah khalu ye bhava na tanstarkena yojayeta] 
prakrtibhyah param yattu tadacintyasya laksņam)] 


LSS, p. 149; CC, Madhya, VI, 170-71. 
2ei mata Gita te punah punah kaya] 
sarvadā īsyara tativa acintya Sakti haya]] 
-àmi ta jagate basi jagat amate] 
na àmi jagate basi na amā jagate|] CC, Ādi, V, 88-89, 
8Samksepa-bhagavatamrtam, 1, 365-66, 370-71. 
4Br. S., 1, 4, 26. 


-- 
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Therefore, it is possible for Brahman to be both different from the 
world and identical with it, to create the world out of himself and remain 
out of it. This cannot be explained by reasoning. But Sri Caitanya tries, 
in Caitanya-caritamyta, to make it comprehensible to  Sarvabhauma 
Bhattācārya by using the example of Cintamani (the philosopher's stone), 
which produces gold out of itself and yet remains unchanged.! In course 
of his discussion with Praka$ananda also he uses this example and says 
that if a worldly object can have such Acintya-šakti, why should anyone 
be surprised at the Acintya-sakti of God.? 

In his Bhagavat-saidarbha, Šrī Jīva defines Acintya as the power which 
can reconcile the impossible (durghata ghatakatvam hyacintyatvanm.? 
Again, commenting on Visnu-purdna verses 1, VI, 1-3, he interprets the 
word Acintya as that which, though incomprehensible on account of the 
contradictory notions of identity and difference it involves, can be reali- 
sed by arthāpatti (logical implication).* : 

Therefore, he proceeds to prove the doctrine of Acintya-bhedābheda 
by arthāpatti. He shows how it is implied in the concept of Sakti, inhe- 
rent in the philosophy of the school. Sakti is different from the object in 
which it inheres, because it cannot be conceived as identical with it; it is 
identical with the object, because it cannot be conceived as different from 
it. Simultaneous existence of identity and difference is acintya, or incon- 
ceivable, because it is contradictory.? 

_ Sri Jiva illustrates the relation of inconceivable identity-in-difference by 
referring to fire and its power. Wecannot think of fire without the power 
of burning; similarly, we cannot think of the power of burning without 
fire. Both are identical. Fire is nothing except that which burns; the 
power of burning is nothing except fire in action. At the same time, fire 
and its power of burning are not absolutely the same. If they were abso- 
lutely the same, there would be no sense in warning the child of its power 
to burn by saying ‘fire burns.’ It would be enough to say ‘fire.’ ‘Fire 
burns’ would involve needless repetition, for ‘fire’ would mean the same 
thing as ‘burns.’ Besides, if there were no difference between fire and 
its power, it would not be possible to neutralise the power of burning in 
fire by means of medicines or mantra, without making fire disappear alto- 


gether.* 


lacintya šakti i$vara jagadrūpa parinata[] 
maņi jaiche avikrte prasave hema bhāra! 
jagadrūpa haya īšvara tabu avikara] CC, Madhya, VI, 170-71. 
2prakrta vastu te jadi acintya Sakti haya] 
īšvarera acintya Sakti ithe ki vismaya?]| CC, Adi, VII, 120. 
3Bh. S., XVI. 
4bhinnábhinnaty-adi-vikalpaiscintayitum aksyah kevalam arthdpatti-jnana-gocarah, 
5vide SS, pp. 36-37. 
68S, pp. 36-37. 
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Just as there is neither absolute identity nor absolute difference between 
fire and its power, there is neither absolute identity nor absolute differ- 
ence between Brahman and his Sakti. If there were absolute identity bet- 
ween Brahman and his Sakti, there would be absolute identity between 
Brahman and his different forms, which are the result of his Sakti, and 
the statements of the scriptures, describing the different forms of Brahman, 
like the Jnātascaturvidho rasih Šloka of Visnu-purana,’ mentioning Para- 
brahman, Isvara, Visvarüpa and Līlā-murti as the four forms of Brahman, 
would be tautological. Absolute identity would mean absolute identity bet- 
ween Brahman and the individual souls or between Brahman and the world. 
The faults of the Jivas and the world would then be the faults of Brah- 
man. To keep Brahman free from these faults, it would be necessary to 
regard the Jivas and the world as illusory. But, in the absence of any 
other real thing, Brahman will have to be regarded as the seat of illusion. 
Thus, Brahman would still not be faultless. Besides, the belief in abso- 
lute identity will falsify the Sruti texts which clearly distinguish the Jivas 
and the world from Brahman. 

If Brahman and his Sakti are regarded as absolutely different, that 
would give rise to dualism and the principle of oneness of all things 
(advayatva) stressed by the Sastras and implied in logical thinking, would 
be contradicted. It would also not be possible for Brahman to appear in 
the four different forms mentioned above by his own power or Sakti. If 
he appears in these forms as a result of the Sakti of other things, his free- 
dom would be compromised. Absolute difference would also contradict 
the Sruti text parāsya šaktirvividhaiva srūyate svabhaviki jnāna bala 
kriyà ca? because in this text jnāna, bala and kriyā have been described 
as svabhāvikī or internal Saktis of Brahman.? 

§ri Jiva has explained, with reference to the Bhāgavata text Jndna- 
vijnānanidhaye brahmaneananta-saktaye,’ that the view relating to abso- 
jute identity is as illogical as the one relating to absolute difference. In 
the former case the word ‘Brahman’ would signify both Sakti and Sakti- 
man, and it would be tautological to describe Brahman as Jnāna-vijnāna- 
nidhi or ananta-Sakti sampanna. Tn the latter it would not be possible to 
ascribe these predicates to Brahman at all. 

Similarly, there are other statements of Srutis which cannot be adequa- 
tely explained without postulating Acintya-bhedabheda. Vijnanam ünandam 
Brahman’ is one such statement. Šrī Jiva asks: Are vijnāna and ānanda 

synonymous? If they are synonymous, the statement would be tautolo- 


XVP, 6, 7. 
2vide Svetasvatara, 6, 8. 
. 9vide SS, p. 35. 
4Bh., 10, 16, 40. 
5Brhadāraņyaka, YU, 9,28. 
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gical; if they have different meanings, it would introduce internal differ- 
ence (svagata-bheda) in Brahman, which would contradict its oneness or 
advayatva.! 

But it may be asked if the relation of bhedabheda between God and 
the world can be thus explained, why should it be called acintya? The 
answer is that the relation itself is not thus explained. What is explained 
is that it involves both bheda and abheda. How exactly the two are recon- 
ciled is beyond our comprehension. The analogies of material objects, 
like the sun and its rays, fire and its heat, and musk and its smell, are 
employed to explain the acintyatva (inconceivability) and not the relation. 
What is intended to be emphasised by means of these examples is that both 
bheda and abheda are actually present, though logical thinking precludes 
their co-presence in the same object, and that the relation of acintya 
bhedübheda is unlimited in scope. It applies not only to God and His 
Saktis, but also to the material objects and their saktis.* Jiva states 
this clearly in his commentary on Srīmad-bhāgavata.? 

The inconceivability of the relation is evident from the contradiction 
it involves. But there is also another reason for calling it inconceivable 
in the case of God and His Šaktis. It is so called because the relation 
cannot be adequately described in terms of the relation between the part 
and the whole, or substance and attribute, or even in terms of the rela- 
tion between an ordinary object and its Sakti. For, in the case of God, 
the part is not merely a part and the sakti is not merely a Sakti. The part 
and the whole, the sakti and the saktiman (the possessor of Sakti), inter- 
penetrate and form an undivided whole.* God is essentially advaya jnāna- 
tattva, though not a pure identity. He appears in many forms and yet he, 
is One; His līlā, name and form are at once different and non-different. 
Even the different parts of His body are different yet non-different, 
for each part can perform the functions of the other parts and of the 
whole. The part is, thus, actually identical with the whole, though still 
a part, and as such different from the whole. Āā 

The concept of acintya is found in numerous Sruti texts, The 
Mandükya-upanisad,* Kaivalya-upanisad,* and Subala-upanisad" peat: 
Brahman as acintya. The Gita also describes him as acintyarüpa. 


ISS, p. 38. 

2Visnu-purana, 1, 3, 2. 

3Jiva on Srimad-bhagavata, 11.3.37. 

dvide Par. Sam., 34: Jiva on the Bhagavata text paraspai 
purusarsabha, X1, 22, 7. 

5vide Māridūkya-upanisad, 1. 

Gvide Kaivalya-upanisad, 1, 6. 

"vide Subāla-upanisad, Khanda VIII. 

8vide Gītā, VIII, 9. 


rānu-pravešāt , tattvanam 
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The Brahma-sütra texts srutestu sabdamūlatvāt! and ātmini caivam 
vicitrāšca hi? have a similar meaning. Sarhkara, commenting upon the 
former, says, “Even certain ordinary things, such as gems, spells, herbs 
and the like, possess powers, which, owing to difference of time, place, 
occasion, and so on, produce various opposite effects, and nobody, unai- 
ded by instruction, is able to find out by mere reflection the number of 
these powers, their favouring conditions, their objects, their purposes, 
etc.; how much more impossible is it to conceive, without the aid of scrip- 
ture, the true nature of Brahman, with its powers unfathomable by 
thought! As the Purana says, ‘Do not apply reasoning to what is unthink- 
able! The mark of the unthinkable is that it is above all material causes."? 
Therefore, the cognition of what is supersensuous is based on ihe holy 
texts only.” 

We must, however, distinguish the concept of acintya, as understood in 
the Caitanya school, from the concept of anirvacaniya (indescribable) in 
the Advaita-vedānta of Šarhkara. Brahman and his Sakti, according to 
the former, are acintya, but not anirvacaniya. The acintya is that which 
is illogical, but which we have to accept on the basisof the holy texts. 
This meaning of acintya is supported by Sarnkara’s own commentary on 
the Brahman-sütra quoted above. Sridhara, in his commentary on the 
Gītā text quoted above explains the Acintya-rūpa (Inconceivable form) as 
that which cannot be conceived because it is infinite and immeasurable.* 
This does not imply that the acintya cannot be described, as the concept 
of anirvacaniya does, but that its infinitude, which implies the inclusion 
of contradictory qualities in it, cannot be properly understood. The scri- 
ptures describe Brahman as ‘the greatest of the great’ and ‘the smallest of 
the small,'5 as ‘one who moves and yet moves not,'* as ‘one who is far as 
well as near, immanent as well as transcendent,’ and as one who does not 
have the mind or sense organs like ours and yet performs all the func- 
tions of these.” These are descriptions of the acintya-rūpa of Brahman, 
which we cannot comprehend. 

Samkara’s category of 'anirvacaniya' is applicable to Maya and its pro- 
ducts, which can neither be described as real nor as unreal; it does not 
apply to Brahman, who is described as real. But the category of acintya, 
in the school of Sri Caitanya, applies to the relation between Sakti and 
Saktimān everywhere, irrespective of the consideration whether it pertains 
to things in the phenomenal world or thetranscendental world. It applies 


1Br. S., II, 1, 27. 
- *jbid., II, 1, 28. 
3vide Mahabharata, Bhigma Parva, V, 12. 
4 aparimita-mahimatvādacintyarūpam. : 
"5anoraniydna mahato mahīyāna. Svet. Up., III, 20. 
6yide Išāvāsya, 5. 
"vide Svet. Up., III, 19. 











THE DOCTRINE OF ACINTYA-BHEDABHEDA 157 


to Brahman, His associates (parikaras), and abodes (dhàmans), as much 
as it applies to the Jivas and the objects of the physical world. Anirva- 
aniya is a negative concept, while acintya is a positive concept. Anirvac- 
aniya signifies the coming together of the opposite concepts of ‘reality’ 
and ‘unreality’ which cancel each other to produce illusion. Acintya signi- 
fies the marriage of the opposite concepts of ‘difference’ and ‘non-dift- 
erence’ leading to a higher and a fuller unity. The concept of Anirvacanīya 
is born out of respect for the Law of Contradiction. We refuse to des- 
cribe an object and call it Anirvacantya when it seems to violate this law. 
The concept of acintya is born out of respect for scriptural authority, 
which ignores the law of contradiction. The former is based on logic, the 
latter on Srutārthāpatti. 

Acintya should also be distinguished from the category of avakt- 
avyam (indiscribable) in the Saptabhangi-naya of the Jains. The third form 
of judgement in the Saptabhangi-naya ‘somehow S is P and also is not P* 
(syāt asti ca nāsti ca), predicates incompatible characters of the subject 
successively, from different points of view. The fourth form ‘somehow S 
is indescribable’ (syāt avaktavyam), represents the predication of incom- 
patible characters of the subject in general, that is, without making any 
distinction of standpoints, on account of which tbe subject is regarded as 
indescribable. The third form says that incompatible characters can be 
predicated of the same thing successively, from different standpoints, or 
in different aspects. The fourth form says that incompatible characters 
cannot be predicated of the same thing simultaneously from the same 
standpoint and in the same aspect. But, according to the doctrine of 
Acintya-bhedabheda, incompatible characters can sometimes be predicat- 
ed of the same subject from the same standpoint and in the same aspect. 
Avaktavyam conforms to the Law of Contradiction, while Acintya trans- 
cends it. 

Dr. Radha Govind Nath has raised the question as to whether the word 
‘acintya’ in ‘acintya-bhedabheda’ has been used by Sri Jiva to qualify the 
relation of bhedabheda or the Sakti of Brahman? He believes that 
‘acintya@ relates to the relation of bhedabheda, Because Sri Jiva has not 
specifically mentioned ‘Brahman’ in this connection” and has cited the 
Visnu-purana text ssaktyah sarvabhāvānāma-cintyajnānagocaraļi which 
makes a mention of the Acintya-sakti of all the objects and not only 
Brahman.? We agree with Dr. Radha Govind Nath that the doctrine of 
Acintya bhebaheda relates to Sakti and Saktimat (the possessor of Sakti) 
in general, but we hold that it relates primarily to the Acintya-šakti of 
Brahman and only secondarily to the Acintya-Sakti of objects in general. 


There are two special reasons for this: 


1svamatetv acintya-bhedabhedaveva acintyašaktimayatvāditi, SS, p. 149. 


2ibid, pp. 36-37. 
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Firstly, Sri Jiva Gosvamin has expounded the doctrine of Acintya 
bhedābheda in the context of the problem of relation between God and 
the world, and not in the context of the problem of relation between 
objects and their powers in general. Šrī Caitanya has also made a men- 
tion of the Acintya-Sakti of Bhagavān in the same connection, and used 
the example of Cintamani and its power, only to say that ifa worldly 
object can have Acintya-sakti, Acintya-šakti of God can be easily taken 
for granted. 

Secondly, if the doctrine of Acintya-bhedabheda was taken to imply the 
Acintya-Sakti of objects in general, the relation of difference and non- 
difference between God and the world would no doubt proceed as a de- 
duction from the general rule. But the problem of preserving God’s 
purity in spite of His relation with the world would still remain unsolved, 
there being nothing in the general rule to help solve it. On the other hand 
under the general rule, God cannot remain unaffected by the power of 
the individual souls, emanating from His Jiva-Sakti, to perform good or 
bad deeds. It is only the acintya-šakti of God that can reconcile trans- 
cendence with immanence in such a manner that his purity remains un- 
affected by His relation with the phenomenal world. 


Acintya-bhedabheda and the Advaita Vedanta of Samkara 

Samkara's philosophy, usually known as Kevalādvaita,is summed-up in 
the trite phrase brhaman satyam jaganmithyā, which means that Brahman 
is real and the world isan illusion. Brahman is advaya, one without a 
second; nothing at all exists besides Brahman, whether inside it, as its 
part or attribute, or outside it. It is a pure unity, absolutely homogenous 
in nature (kūtastha); it is pure existence and pure consciousness. Consci- 
ousness or thought is not its attribute, it is thought or intelligence itself 
(Jnāna-svarūpa). 

But, if nothing else exists, whence the appearance of the physical world 
and the individual beings like ourselves? To answer this question, Sarh- 
kara introduces in his philosophy the theory of Maya and the distinction 
between the esoteric (pāramārthika) and exoteric (vyavaharika) points of 
view. Brahman is without any attributes (nirguna) from the esoteric or 
transcendental point of view, but from the exoteric or worldly point of 
view, it is qualified (saguna) and possesses the magical creative power 
called Mayda. The Saguna Brahman or ĪSvara conjures up the world- 
show through His magical power, just as the magician produces illusory 
appearances of physical objects and living beings by his incomprehensible 
magical power. Maya is thus the material cause (upādānā karana) of the 
world. 

Thibaut thus describes the evolution of the world from Maya and the 
illusory nature of its manifold objects; "Māyā, under the guidance of the 
Lord, modifies itself by a progressive evolution into all the individual 
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existences distinguished by special names and forms, of which the world 
consists; from it there spring in due succession the different material ele- 
ments and the whole bodily apparatus belonging to sentient beings. In all 
these apparently individual forms of existence the one individual Brah- 
man is present, but owing to the particular adjuncts into which Maya has 
specialised itself, it appears to be broken up, as it were, into a multipli- 
city of intellectual or sentient principles, the so-called jivas (individual or 
personal souls). What is real in each jiva is only the universal Brahman 
itself; the whole aggregate of. individualising bodily organs and mental 
functions, which, in our ordinary experience separate and distinguish one 
Jiva from another, is the offspring of Maya and as such unreal.”! 
Samkara's doctrine is called Vivartavāda as against the doctrine of 
Pariņāmavāda. According to Pariņāmavāda, Brahman is the material 
cause of the world, while according to Vivartavāda, the world is a super- 
imposition upon Brahman, due to ajnāna or ignorance. According to 
Vivartavāda, Brahman does not undergo any change in creation, as the 
world-appearance is merely a projection (adhydsa). But according to Pari- 
nàmavada, Brahman undergoes real change.? 

Maya is not real, because Brahman is the only thing real; it is not 
unreal, because it produces the world appearance. It is both real (sat) 
and unreal (asat). It is indeterminate or indescribable (anirvacaniya). It is 
beginningless (anādi) but not endless (ananta), since it is cancelled in 
deliverance or Mukti. 

As regards the problem of relation between Brahman and the world, it 
is supposed that it simply does not arise, since Brahman is real and the 
world, including the individual souls, is unreal. 

Sri Jiva has levelled a number of charges against Advaitavāda, some of 
which are as follows: : 

What, he asks, is the support (asraya) of ajnāna, which causes the illu- 
sion of the world? The Jiva cannot be the support, because it is itself the 
product of ajnāna. There is nothing else that can be its support except 
Brahman. But, if Brahman is the support, what happens to its purity and 
its essential nature as juāna (Jnānasvarūpa)?* 

In an illusory experience, the illusion is due to projection or super- 
imposition. Superimposition involves separate existence of. the object 
superimposed, its past experience, the present revival in the mind of the 
image of the past experience, and the consciousness of identity between 
the image and the object now actually experienced. The world-illusion, 
therefore, presupposes, besides the existence of Brahman, the actual 


1Thibaut, Vedānta-sūtras with Samkara's Commentary, p. XXV. 

? According to the Sakti-pariņāmavāda of Šrī Caitanya Brahman does not undergo 
any change although it is the material cause of the world. 

3SS, p. 137. 
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existence of a world, whose image is projected on it.’ 

It may beargued that the actual existence of a world and its past ex- 
perience is not necessary for projection, because each successive illusion 
ofthe world may be due to a previous illusion. This is illogical. The 
cause which produces an effect cannot itself be caused by the same effect, 
The position does not improve even if this chain of one illusion causing 
another is regarded as timeless,? which is clear from Samkara's own 
reasoning in another connection.? 

In fact, no illusion of any kind is possible in Brahman. It is clear from 
the example of illusion of silver in a conch, that the illusion is due to the 
quality of whiteness in the conch, which is similar to the quality of white- 
ness in silver. Therefore, inthe case ofthe world-illusion, or any other 
illusion projected on Brahman, it is necessary that there should be 'some 
quality in Brahman which bears similarity to the quality of the illusory 
image projected on it. But Brahman is nirguņa and does not possess any 
quality.’ 

The advaitins compare the world-illusion to a dream. The dream objects 

appear to be real in sleep, but on waking they disappear. Similarly, the 
world appears to be real under the spell of Maya or ajnāna and dis- 
appears as ajndna is removed on the attainment of Moksa. Sri Jiva turns 
this argument against the Advaitins themselves by saying that, according 
to the Sastras® the dream objects are real, since they are also created by 
Israra, who endows the Jiva in his dream state with another body similar 
to the physical body, and creates objects needed for his enjoyment or 
suffering according to the good or bad deeds performed by him. If the 
objects of daily life are like the objects of the dream-world, they must 
also be real like them.* 
. Sri Jiva has not repeated most of the arguments commonly used by 
Rāmānujācārya and others against the Advaitins. The purpose of those 
arguments isto show in different ways how the theory of Maya is in- 
consistent with the belief in Brahman, who is self-luminous (syayam- 
prakāša), without any second (advaita), and without any attributes 
(nirguna). The Advaitins are, therefore, compelled, in their own interest, 
ultimately to deny the existence of Māyā. They say that actually there is 
no Māyā, and no world- -appearance; Maya exists only as long as there is 
ignorance. The questions: ‘What is the cause of Maya? and ‘How can 
Maya conceal Brahman?’ are easily set aside by saying that they simply 
do not arise, because, in the last analysis, Maya does not exist. 


ISS, p. 137. 

?ibid, pp. 137-38. — 

3See Sarnkara-bhāsya on Brahma-sūtra, 1, 1, 4. 
4SS, pp. 137-38. 

5See Brahma-Sütra, 3: 2, 1-2. 

ee 138-41. | 
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But if Māyā is regarded as non-existent, the logical implication is that 
the world is real. A.E. Taylor has, therefore, aptly described Samkara's 
philosophy as ‘illusion of illusion.’ 

To avoid the logical implications of both the positions, the Advaitins 
hold that Mayd is both real and unreal; real from the exoteric point of 
view and unreal from the esoteric point of view. But is not the exoteric 
point of view itself unreal? What then is the meaning of Maya being real 
from the exoteric point of view? 

The distinction between the esoteric and exoteric points of view is, for 
the Advaitins, the magical key for the solution of all their problems. If 
a problem arises in relation to the world, they say it does not exist from 
the point of view of Brahman, or the esoteric point of view; if there is a 
problem in relation to Brahman, they say itis due to the worldly or 
exoteric point of view. If, for example, the question is, ‘Why does jiva 
who is identical with Brahman, suffer pain?,’ the answer is ‘Pain is due to 
bondage and bondage is due to ajnāna. There is no bondage and no pain 
from the point of view of Brahman.’ If the question is, “How can there 
be ajnāna when self-luminous Brahman is the only reality?" the answer is, 
truly speaking, there is no ajnāna. Ajnāna is only from the worldly point 
*of view and for the jiva in bondage." This is actually no solution of the 
problem, but running away from it. To tell the jiva, suffering pain and 
death, hunger and disease, that he is actually not in bondage and there 
is actually no suffering from the point of view of Brahman, is no solution 
of the problem for him. The Advaitin, obviously, commits the fallacy of 
shifting the ground. 

We have seen that the Advaitin also tries to solve the problem of 
dualism of Brahman and the world, or Brahman and Maya by saying 
that the dualism is only apparent and from the exoteric point of view. 
But the dualism does not thus disappear. It only gives place to a new kind 
of dualism—the dualism of points of view. Though the Advaitin explains 
away the world, he is at a loss to explain the existence of two contradic- 
tory points of view in one and the same conscious principle. He will, of 
course, argue that no contradiction is involved, since the seats of the two 
points of view are different. But the seat is really the same, since Jiva, 
who is regarded as the seat of the exoteric point of view, is also Brahman. 

When thus cornered, the Advaitin says that there is, truly speaking, 
only one point of view, and that is the esoteric point of view. From that 
point of view, there is neither the world nor anything like the worldly 
point of view. If the Advaitin really means what he says, he should stop 
at this. Any other assertion by him would be meaningless, for it would 
involve the exoteric point of view. But he continues to talk of the neces- 
sity of the Guru and Upasana (worship) for the actual realisation of the 
esoteric point of view, and quotes the Srutis, in support of what he says, 


even though he knows that from the esoteric point of view the Guru, the 
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God of worship, and the Srutis, are all illusory. 

It is, therefore, evident that the Advaitins cannot completely deny the 
existence of the world. Samkara himself describes ajndna as something 
positive or bhūvarūpa. His commentary on Brahma-sütra also seems to 
confirm the view that he does not regard the world as completely unreal. 
Commenting on ‘sattvaccdvarasya’ Sütra, he says that if an effect does not 
already exist in the cause, the cause cannot produce that effect! just as 
sand cannot produce oil. Since the world is caused by Brahman, it must 
exist in Brahman as Brahman, before its production; and since Brahman 
is eternal, the world must exist eternally.* Elsewhere, he says that before 
its production, the world lies concealed by positive ignorance (b/āvarūpa 
tama), just as water lies concealed in milk.? 

If the world must exist in some form, the monism (advaita) of the 
Advaitins cannot be pure or unqualified. It must be qualified by the world, 
by Maya, or by just a point of view that creates the appearance of the 
world. Thus qualified, it must involve both identity and difference, which 
means that it must be some kind of bhedabheda. This view is confirmed 
by Dr. Dasgupta, who thinks that Samkara's commentary on Brhman- 
sütra is convincingly in favour of some kind of bhedābheda.! 

The concept of Māyā as both real and unreal itself seems to lead to 
acintya-bhedābheda. It implies that all the individual existences are both 
real and unreal, real as existence, unreal as particulars. It follows that 
the individual existences are atonce different and non-different from 
Brahman—different as particulars and non-different as existence. Being 
both real and unreal, they are described as anirvacantya or indescribable. 
Therefore, the relation of difference in non-difference, which follows from 
their contradictory nature as real and unreal, must also be anirvacaniya. 

The anirvacaniya of Sathkara, however, is not truly anirvacanīya. lf it 
were so, Maya would not be described as both real and unreal, and as 
beginningless but not endless. Sarhkara knows it for certain that Maya is 
both real and unreal, and describes it as Such, but he cannot hold the two 
concepts together in thought. Therefore, Maya is not aniryacaniya but 
acintya and the relation of bhedabheda between Brahman and the world, 
which follows from the nature of Māyā as both real and unreal, is also 
acintya and not anirvacaniya. 

Samkara's description of the transcendental reality also seems to imply 
the concept of acintya-bhedabheda. It is said to be a unity, which is nei- 
ther identity nor difference, nor identity-in-difference. It is an inconceivable 


Yyacca yadātmana yatra na vartate, na tat tata utpadyate.’—Samkara 
Br. S., 2, 1, 16. 

zyathā ca karanam brahman trsu kālesu sattvam na vyabhicarati, eyan karyamapi 
Jagat trsu kālesu sattyam na vyabhicarati. ibid. 

3Vedantakesari, 25. 

‘Dasgupta, A History of Indian Philosophy, YI, p. 42, 


-bhāsya on 


EY 





THE DOCTRINE OF ACINTYA-BHEDABHEDA 163 


unity (acintya-abheda). What is important in this description is not the 
unity but its inconceivability. Once it is granted that the nature of trans- 
cendental reality is inconceivable, it does not seem to make much diffe- 
rence whether we call it inconceivable unity, or inconceivable difference, 
or inconceivable identity-in-difference. Both inconceivable identity and 
inconceivable difference should mean inconceivable identity-in-difference. 
For neither is identity inconceivable without difference, nor is difference 
inconceivable without identity. That by acintya-abheda Sathkara actually 
means acintya-bhedabheda or inconceivable identity-in-difference is clear 
from some of his own statements. Sri Sanātana Gosvāmin in his Brhad- 
bhāgavatāmrta quotes Samkara to explain the relation between the indivi- 
dual who has attained transcendental consciousness and the transcen» 
dental reality as that between a wave and the sea, in which the latter 
predominates.! In his commentary on Sri Nrsinha-pūrvatāpanīya-ūpanisad, 
Sathkara says, ‘Even the liberated taking form worship God,** which clearly 
implies that on theattainment of transcendental consciousness the identity 
of the Jiva is not completely merged; there is still a trace of difference 
left. 

Also, from the epistemological point of view, the relation of acintya- 
bhedābheda between jra and Brahman, which follows from Sathkara’s 
characterisation of Māyā as both real and unreal, bears a strong resemb- 
lance to the doctrine of acintya-bhedabheda in the philosophy of Sri 
Caitanya. Dr. M. Sircar, commenting on Šarhkara's conception of Maya, 
says, "Though logically such nebulous character of Maya cannot be denied 
still Vedantism here follows the affirmation of psychological experience 
and accepts such a category because its affirmation and denial are facts 
of psychological experience. Psychological revelations have in Sarhkara’s 
Vedàntism greater weight than logical determination. In fact, the logic of 
Vedāntism has followed the lead of psychic experience." The concept of 
acintya-bhedabheda in the philosophy of Sri Caitanya is similarly based on 
experience, which eludes categorical determination. The Sakti is seen to 
be both different and non-different from its possessor and the relation of 
bhedabheda between the two is accepted as an instance of artkāpatti, 
though it is beyond logical understanding. 


Acintya-bhedabheda and Visistadvaita of Ramanuja 

Rāmānuja recognises three categories: cit, acit, and Īsvara. These are 
real and distinct from each other, yet together they form a unity. The 
‘unity’ of Rāmānuja is, thus, not blank, but qualified. Although cif, 
acit, and Īsvara are equally real, ultimately, I$vara alone is independent, 


1Brhad-bhagavatamrta, LI, 2, 196. 
2muktasca lilaya vigrahm parigrhyanamantityanusangah. Sri Nrsinha-pūrvatāpaniya= 


upanisad, 2, 4. 6. 
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while cif, and acit, are dependent upon him. They are the body and 
modes, or attributes of Īsvara. Though essentially different in them- 
selves, they cannot, as modes and attributes of l$vara, exist by them- 
selves. Just as the body is controlled, supported and utilised by the soul 
for its own end, matter and the souls are governed and sustained by Īsvara, 
and used by Him for the realisation of his ends.! 

Rāmānuja's conception of the Absolute has been described as ‘an 
organic unity in which, as in a living organism, one element predominates 
over and controls the rest. The subordinate elements are termed visesanas 
and the predominant one visesya.’ ‘Because the visesanas cannot by 
hypothesis exist by themselves separately, the complex whole (visista) in 
which they are included is described as unity. Hence, the name ‘Vi- 
Sistadvaita." The quality is not the same as substance, but, at the 
same time, it cannot exist outside the complex whole which it forms with 
the substance. The blueness of lotus is distinct from the lotus, yet it 
necessarily forms a part of the complex whole which thelotus is. For 
this reason, Īsvara is sometimes regarded by Rāmānuja as the absolute 
reality having two integral parts—matter and the souls. He is free from 
external distinction (sajatiya and vijatiya bheda), but not free from in- 
ternal distinction (svagata bheda). 

To explain this, Rāmānuja formulates a special kind of relation, which 
he calls aprthak-siddhi, or inseparability. This relation subsists between 
substance and attribute and may also be found between two substances. 
Aprthak-siddhi is an internal relation. As such, it differs from the Nyaya- 
Vaisesika relation of samavāya, which is an external relation. It is a re- 
lation between members which are quite distinct and real, and in this 
respect it differs from the Vedanta view, in which all distinctions are 
unreal. It is not a bare identity which excludes all differences, but an 
identity which includes differences; it is the differences which lead to the 
affirmation of the identity. It should be noted carefully that Rāmānuja 
does not admit any kind of identity between the relata which the relation 
of aprthak-siddhi brings together. The unity which is affirmed implies 
only the unity of a complex whole. 

Rāmānuja accepts the parináma doctrine, or sat-kārya-vāda. Thus, he 
speaks of two kinds of Brahman—kárana-brahman and kārya-brahman. 
In the former state, pure matter and bodiless souls remain in Brahman in 
an unmanifested (avyakta) form; in the latter State, they become manifest. 
Creation and dissolution are the appearance and disappearance of the 
manifested form of pure matter and the souls, which, as modes and attri- 
butes, are coeternal with God. In the process of creation and dissolution, 

God, regarded as visesya, does not change. The attributes (visesana), 


_lvide Sribhasya, U,1,9.. 
?Biriyanna, Outlines of Indian Philosophy, p. 399. 
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alone, change. But since the attributes are a part of the complex whole 
(visista), the whole is said to change. 

Rūmānuja's system may be described as concrete monism. His Abso- 
lute is not a homogenous mass of abstract being, which denies the world 
of matter and the finite souls, but a concrete universal, which includes 
them as elements of its own being. It is not static, but a dynamic and 
growing reality called Brahman, because it grows or bursts forth into the 
cosmic variety. It is the self-conscious effort of self-realisation through 
self-revelation. The self-revelation is both transcendent and immanent, 
transcendent in nitya-vibhüti and immanent in /ila-vibhati. 

Ramanuja’s doctrine of adjectival predication is criticised by philoso- 
phers of the school of Sathkara and Mādhva as involving an infinite 
regress. A predicate must be either different from the subject or identical 
with it. If itis identical, predication is not possible. If it is different, the 
difference, if it has any meaning, must be real and absolute in which case 
also predication is not possible. If another predicate is instituted to 
bring about a relation that predicate, being different from the original 
subject and predicate, must again require another predicate to bring 
about a relation and so on ad infinitum. 

Another difficulty with Rāmānuja is that although he recognises only 
one Being, i.e. the visesya, he admits several entities which are regarded 
as ultimate. All the entities derive their being from the visesya, as the 
attributes derive their being from the substance. It is not possible to 
reconcile their existential oneness with the differences between them, 
which are ultimate. It is also not possible to explain how God Himself 
remains changeless and free from the imperfection of the attributive 
elements which undergo change. His anxiety to maintain the oneness of 
being leads Rāmānuja to accentuate the inwardness of jiva and prakrti 
by making them inhere in God as His attributes, but in so doing he also 
makes God responsible for their imperfections. 

Rāmānuja is fully aware of this difficulty. To avoid the same, it 
appears, he adopts the analogy of the body and the soul. The analogy 
accentuates the outwardness of the relation between God and the world. 
The relation between the body and the soul is not essentially like the 
relation between the substance and the attributes. The soul remains un- 
affected by changes in the body and may <xist without it. God, in the 
form of the Antaryamin, regulates the universe, just as the soul regulates 
the body. But even this analogy does not seem to help very much, for 
the body is inert and its movements are entirely regulated by the soul. 
The responsibility for all its actions must, therefore, rest upon the soul. 
God, as the inward regulator, must be responsible for all the changes in 
the world and the actions of the Jivas, who have no freedom of their 
own. Besides, so long as the soul identifies itself with the body it also 
suffers from its pains. If the relation between the Antaryamin and the 
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world be so close, how can the Antaryamin remain unaffected by the 
sorrows and miseries of the world? Sometimes, therefore, Rāmānuja uses 
the analogy of the ruler and his subjects, which further accentuates the 
outwardness of the relation. The ruler frames the laws to be followed by 
his subjects, but the subjects have the freedom to obey or not to obey. 
He rewards or punishes them according to their deeds, but is not affected 
by their joys and sorrows. 

From this we may conclude that Rāmānuja finds it difficult to describe 
the relation, which is essentially indescribable, but he accepts both 
identity and difference. This is clear from his commentary on Brahma- 
sutras. In his commentary on Sūtra, Il, 1, 22, he states that ‘Just as the 
material world, or acit can never be absolutely identical with Paramāt: 
man, the jiva, or cit can never be absolutely identical with Paramdtman’ 
while in his commentary on Sūtra, IT, 1.14. he emphasises that the world 
cannot be absolutely different from Brahman. Again, in his commentary 
on Sütra, IT, 3. 42. he advocates identity-in-difference, which means identity 
of one substance existing in two different forms (prakāryādvaita). At 
the same time, however, Rāmānuja criticises the relations of identity, 
difference, and identity-in-difference as inadequate, and formulates the 
relation of aprthak-siddhi to represent his special point of view. But this 
makes confusion worse confounded. For aprthak-siddhi is not strictly a 
relation,” though itis sometimes spoken of as such.) As Datta and 
Chatterjee remark, “This is merely giving up the game of logical under- 
standing. For, inseparability of existence is itself a vague relation 
admitting of various formulations. Even Sarnkara’s conception of the 
relation between the effect and the cause (ananyatva) can come under 
this.”* 

Itis, therefore, evident that Rāmānuja accepts both difference and 
non-difference, but he cannot bring the relation under any logical cate- 
gory, which necessarily leads to the doctrine of Acintya-bhedabheda. 


Acintya-bhedabheda and Svābhāvika-bhedābheda of Nimbarka 

Nimbarkacarya recognises three entities, cit, acit, and Brahman, 
called bhoktr (the enjoyer Jiva), bhojya (enjoyable matter), 
(the controller, the Lord). 

Acit is of three kinds—prākrta, aprākrta, and kala. Prakrta is the pro- 
duct of prakrti. Aprākrta is defined negatively as that which is not the 
product of prakrti, butitsreal natureis not clearly brought out. Purušot- 
tamācārya of the Nimbarka school has, in his Vedantaratna- 
described acitaprakrta as the material cause of the dhaman 
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Jekama eva vastu dvirūpama pratīyate. 
ZSrībhāsya, II, 2. 12. 

cf. Sarvartha-siddhi with Tattva-muktā-kalāpa, 
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abode) of Brahman and the bodies and ornaments etc. of Brahman and 
his associates.’ It does not appear, however, that Nimbārkācārya also 
regards the body of Brahman as aprákrta-acit. According to Sri Caitanya, 
the dhdman and body of Para-brahman and all other things pertaining 
to the dhadman are aprākrta-cit. 

Šrī Nimbārkācārya has called his doctrine Svābhāvika-bhedābheda to 
distinguish it from the bhedabheda of Bhāskarācārya and Others. Bhās- 
kara's bhedābheda is called ‘aupadhika-bhedabheda, because, according 
to him, abheda is real and eternal, while bheda is unreal and accidental. 
Bheda is due to accidental predicates (upādhis), like the body and the 
senses, and disappears on the attainment of moksa. According to Nim- 
barka, both bheda and abheda are equally real, because they characterise 
the very nature (svabhāva) of Brahman. 

Thus, the special contribution of Nimbarka to the problem of relation 
between God and the world is his emphasis on the necessity of reconcil- 
ing both the points of view of identity and difference. He has reconciled 
the apparently contradictory statements of the Srutis, which sometimes 
seem to support identity and sometimes difference. His interpretation of 
the Brahma-sitras is also, for this reason, more faithful to the Sūtras 
than the interpretations of Samkara, Rāmānuja, Madhva, and Vallabha. It 
is free from any effort to distort their real meaning.? 

The philosophy of Sri Caitanya, therefore, bears great resemblance to 
the doctrine of Nimbarka. Both Sri Caitanya and Sri Nimbarka give 
equal importance to identity and difference; both regard the individual 
souls and the world as the result of the Sakti of Brahman; both regard 
Brahman as the material cause of the world and the individual souls; both 
regard Sri Krsna as the ultimate reality. 

The philosophers of the school of Sri Caitanya did not term their doc- 
trine of bhedābheda as svābhavika (natural or internal) bhedabheda, but 
this does not mean that they did not regard bhedabheda as svābhāvika. 
For, if both difference and identity are real, they must necessarily be 
svābhāvika. . 

Similarly, it may be surmised that, although Nimbārkācārya did not 
call his doctrine acintya bhedabheda, he must have regarded the simul- 
taneous presence of identity and difference as due to the acintya-sakti of 


1The Cultural Heritage of India, article by Dr. Roma Chowdury on ‘The Nim- 
barka School of Vedanta,’ p. 339. 3 

2Dr. V. S. Ghāte, who has made a comparative study of the bhdsyas of the five 
Acāryas, remarks If at all we insist on seeing in the sūtras one of the five systems 
under discussion, it can be at the most the bhedabheda system of Nimbārka, accor- 
ding to which both bheda and abheda are equally real, without the idea of any 
subordination of one to the other (see in this connection especially sūžras, IIT, 2. 
27-29, which fit in with the doctrine of Nimbarka better than with any other— 
The Vedanta by V. S. Ghàte, p. 183. 
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Brahman. This is plausible, particularly in view of Nimbàrka's commen- 
tary on Brahma-sūtras, ātmani caivam vicitrāsca! and srutetsu šabda mūlat- 
vāt,* which indicate his belief in the acintya-sakti of Brahman. However, 
there is nothing in the writings of Sri Nimbārkācārya to lend support to 
this view. 

On the other hand, it is evident that he tries to prove the relation of 
bhedabheda with the help of his doctrine of causation, according to which, 
cause and effect involve both identity and difference. The cause, though 
different from the effect, functionally and qualitatively, is identical with it 
by its nature and essence. The cause is also identical with the effect in 
the sense that the latter depends wholly upon the former. The cause is 
both transcendent and immanent in relation to the effect. Nimbārka also, 
tries to prove the relation of indentity-in-difference between Brahman and 
the world on the analogy of the relation between a whole and its parts. 

Sri Jīva Gosvāmin says that the relation of identity-in-difference bet- 
ween Brahman and the world, or between Brahman and Jiva, cannot be 
proved by means of the relation of cause and effect, for the cause and the 
effect can never be one. The cause does not appear as effect in the state 
of cause and the effect does not appear as cause in the state of effect. The 
cause is identical with each effect individually, but not with all the effects 
collectively. If that were so, the distinction between the different forms of. 
effect of a cause would be obliterated. The earth as cause is identical 
with each form of earthen pot severally, but if it were identical with all the 
pot forms collectively, there would be no difference between the different 
forms of earthen pots. It cannot be said that all the different pots are one 
as class, and different as particulars, for the same thing cannot have two 
different forms. To remove this difficulty, a third ‘thing’ will have to be 
postulated, to unite the two forms, and this will lead to infinite regress.? 

The relation between part and whole also does not adequately describe 
the relation between Brahman and the world, for, in the case of Brahman, 
theidentity between part and whole is not of the same type as the identity 
between part and whole of an ordinary object. In the case of an ordinary 
object, though the part is identical with the whole, in the sense that it has 
no existence apart from the whole, it actually is not tbe whole. But, in 
the case of Brahman, the part actually is the whole and has the same 
qualities and powers as the whole. This is a peculiar kind of relation, 
which eludes logical understanding. It is bhedabheda of a different kind. 
It is acintya-bhedabheda. 

An important charge that Sri Jiva brings against Svabhavika-bhedabheda 
is that Brahman is by nature pure and perfect. But, if there is svābhāvika 


1VPS, 2.1.28. 
?Zibid, 2. 1. 27. 
3SS, pp. 148-49. 
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abheda between Brahman and Jiva, the impurities and imperfections of the 
latter must also belong to the former. Similarly, the qualities of omniscience 
and omnipotence, found in Brahman, must be shared by the Jivas, who are 
by nature limited in their knowledge and power. If the relation of iden- 
tity between Brahman and Jiva is such that Brahman is not in the least 
affected by the impurities and imperfections of the jivas, it means that the 
relation is not only svābhāvika, but acintya. This is the reason why Sri 
Caitanya has called his doctrine acintya-bhedabheda rather than simply 
bhedabheda or svābhāvika-bhedābheda. 

It may be urged that the concept of acintya is so inextricably connect- 
ed with the doctrine of bhedabheda that the acceptance of the latter 
necessarily implies the acceptance of the former. Therefore, Nimbāraka 
could not have accepted bhedabheda without, at the same time, recognis- 
ing its essential nature as acintya, even though he tried to make it accep- 
table to the logical mind by means of reasoning, as far as that was 
possible. But, even then, acintya-bhedābheda would differ from svābhāvika 
bhedābheda in two important respects: Nimbārkācārya can, at the most, 
be said to have recognised acintya-bhedabheda (by implication) in the 
case of Brahman and his śaktis, or parts. But, Sri Caitanya and his follo- 
wers have adopted acintya-bhedabheda as an universal principle, applicable 
to Sakti and its possessor everywhere, and have tried to establish it as such 
by reasoning. Further, in the case of Brahman, they have developed 
the idea of Divine Sakti, in its three aspects, as Antaranga, Bahiranga, and 
Tatastha, and have so accentuated difference, in the case of Bahiranga 
and Tatasthā Saktis, that any transformation of them leaves Brahman 
entirely unaffetcted. 


Acintya-bhedabheda and Bhedavada of Madhya 

Mādhvācārya insists on five absolute and eternal distinctions between 
Brahman, Jiva and Jada, or the inanimate world: the distinction between 
Brahman and Jiva, between Brahman and the inanimate world, between 
one Jiva and another, between Jiva and the inanimate world, and between 
one inanimate object and another. 

Brahman is Visnu, who creates the world from Prakrti, which is abso- 
lutely and eternally distinct from him. He is the efficient cause, but not 
the material cause, of the world. The Jivas are the reflected counterparts 
(pratibimbamsa) of Visnu. The bodies of the Jivas, eternally present in 
Vaikuntha, the celestial abode of Visnu, are transcendental (aprakrta). 
Hence, they are called unconditioned-reflected-counterparts (nirupadhika- 
pratibimbamsa) of Visnu. The bodies of the Jivas of the material world 
are material; therefore, they are called conditioned-reflected-counterparts 
(sopadhika-pratibimba nga) of Visnu. : re 

The fivefold distinction between Brahman, Jiva and the inanimate 
world is not a mere appearance (mdyamdtra): it is real and beginningless. 
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The world and the Jivas, however, are wholly dependent on Brahman, 
who is their immanent ruler and regulator. 

A special feature of Madhva’s philosophy is the category of visesa, 
which he introduces to explain the appearance of bheda, where there is 
none. The category distinguishes a quality froma substance and apart 
from the whole. Between a substance and its quality or between a whole 
and its parts there is no difference. The difference appears on account of 
visesa. We do not perceive any difference between the cloth and its white- 
ness, but we do perceive the visesa (particularity) of the cloth. If there 
were difference between the cloth and its whiteness, then there would be 
difference between the diflerence and the cloth, and between the difference 
and the whiteness, and so on ad infinitum. Unlike the visesa of the 
Nyāya-vaišesika, which characterises the eternal individual substances 
only, the visesa of Madhva characterises eternal as well as non-eternal 
substances. In the case of God, the principle of visesa is employed to 
reconcile his unity with the plurality of his qualities and powers, and the 
plurality of His divine body, divine dress, divine abode, and the like. 

The concept of visesa, seems to be akin to the concept of acintya- 
bhedābheda. For Mādhvācārya hints that the identity-in-difference bet- 
ween the whole and the part, the substance and the attribute, the sakti 
and saktimān, the agent and the action, in the case of Brahman as well as 
Jiva and prakrti, is due to the acintya-sakti of Brahman.? Visesa, thus, 
seems to be only another name for the acintya-sakti of Brahman, which 
underlies the doctrine of acintya-bhedabheda. Dasgupta, in fact, traces 
the supra-logical concept of acintya in the philosophy of Caitanya to the 
concept of visesa in the philosophy of Mādhvā-cārya. He says, ‘The idea 
of introducing a concept of the supra-logical in order to reconcile the 
different scriptural texts, which describe reality as characterless (nirvisesa), 
qualified (visista), and many, can be traced to the introduction of the 
concépt of visesa in the philosophy of Madhva, by which Madhva tried 
to reconcile the concept of monism with that of plurality.'? The view 
gains further support from the fact that Baladeva, the last of the impor- 
tant thinkers of the school of Sri Caitanya, reverts to Madhva’s doctrine 
of vi$esa in reconciling monism and pluralism, and characterises the 
concept of visesa as being identical with the concept of acintya. He says 
that Brahman is spoken of as possessing the qualities of Sat, cit, and 
ānanda, although these qualities constitute the essence of Brahman. This 
is due to the supra-logical functions of visesa (acintya-visesa-mahimā), 
because visesa does not imply that Brahman is, from one point of view 
identical with its gualities, and from another point of view different.* 4 


1Tattvapradīpa, edited by B. N. Krishnamürti Sharmā, p. 11. 
ŽMadhva-bhāsya on Bhāgavata, Sloka, 11. 7. 51. 

34 History of Indian Philosophy, Vol. IV, p. 18. 
4Siddhānta-ratna, Banaras, 1924, pp. 17-22. 
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We may, however, state that even though Mādhvācārya has used visesa 
in the sense of acintya-Sakti of Brahman, the acintya of Mādhvācārya is 
not the same as the acintya of the school of Sri Caitanya. Mādhvācārya 
has used the concept of acintya to explain the relation of bhedabheda 
between part and whole, substance and attribute, and šakti and its 
possessor, in the case of Brahman, Jiva or prakrti, but not between 
Brahman and Jiva or prakrti) The relation of acintya-bhedābheda, ac- 
cording to Sri Caitanya, is a relation that obtains universally between 
Sakti and its possessor, and since Jīva and prakrti are the manifestations 
of the sakti of Brahman, it obtains between Brahman and Jiva or prakrti 
as well. 

Madhvacarya’s concept of acintya is not so acintya, or inconceivable, 
as the acintya of Sri Caitanya. Mādhvācārya's acintya is related to visesa, 
which reconciles the appearance of difference with identity, while Sri 
Caitanya's acintya reconciles real difference with real identity. 

It will not be proper, in this connection, to attach much importance to 
the expressions like ‘acintya-visesa-mahima@ used by Baladeva, because he 
does not represent the true spirit of the philosophy of Sri Caitanya and, 
in certain respects, his views are influenced by Mādhvācārya. His view 
on the doctrine of acintya bhedabheda, also, does not seem to be free 
from this influence. For, like Mādhvācārya, he has also not made any 
mention of acintya-bhedàbheda in connection with the problem of relation 
between God and Jiva or the world. 

But, even though Mādhvācārya does not show any inclination for the 
doctrine of acintya-bhedabheda, his philosophy appears to lead to it, 
when pressed to its logical conclusion. His exclusive preference for bheda, 
or pluralism, is in direct contrast with Samkara's exclusive preference for 
abheda, or monism. Justas pluralism, as an essential aspect of the 
absolute whole of reality, asserts itself time after time in the monistic 
philosophy of Saikara, monism repeatedly asserts itself in the pluralistic 
philosophy of Madhvacarya. T 

There is an aspect of identity in each of the five distinctions. held by 
Mādhvācārya as absolute. God and the individual soul are identical, 
since both are conscious and related to each other as a whole is to its 
parts. God and the inanimate world are identical in as much as the latter 
is wholly dependent for its creation and maintenance on the former; one 
individual soul is identical with another, in as much as both are conscious 
in nature, both are parts of God, and both are dependent upon Him; the 
individual soul and the inanimate world are identical, in as much as both 
have a relative existence and are dependent on God; one inanimate object 
is identical with another, in as much as both are inanimate and wholly 


dependent upon God, who binds them together in a systematic whole. 


1Madhva-bhāsya, 2, 3, 28-9. 
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Having recognised the distinction between God, Jiva and the world, as 
absolute, Mādhvācārya cannot regard God as the immanent regulator of 
the Jivas and the world, nor the Jivas and the world as wholly dependent 
upon Him. It is only the acintya-sakti of God which can make this kind 
of dependence or immanent regulation, implying identiiy-in-difference, 
possible. 

Mādhvācārya makes the category of Višesa applicable to the whole and 
its parts in the case of God, Jīva, and the world. But he makes it in- 
applicable to God in relation to Jīva, although he recognises the latter as 
part of God. Obviously, this is due to his insistence on absolute differ- 
ence between God and Jīva. But, if the difference is absolute, he should 
not regard the Jīva as part of God, which he does, probably to safeguard 
the infinitude and omnipresence of God. To hide the inconsistency in- 
volved in this, he introduces the concept of pratibimbamsa. The pratibim- 
bamsa, or the reflected-counter-part of an object, is supposed to be 
different from the object as pratibimba, and identical as arisa. 

Pratibimbaméa, however, is not a logical concept, for the part of the 
pratibimba (or the pratibimba of a part) of an object cannot be a part of 
the object itself. In case it is insisted that pratibimbamsa of an object 
means a reflected counterpart of the object, which is both different and 
non-different from it, pratibimbamsa must be a supra-logical concept, 
similar to the concept of acintya-bhedābheda. 

The role of the concept of pratibimbamsa in the philosophy of Mádhv- 
ācārya is very much the same as that of the concept of aprthak-siddhi in 
the philosophy of Ramanuja. Both the Ācāryas propound their respective 
doctrines, but when forced by logic to adopt a position similar to 
acintya-bhedabheda, they use these concepts to conceal their helplessness. 


Acintya-bhedabheda and Suddhadvaita of Vallabhacarya 

According to Sri Vallabhácarya's doctrine of suddhādvaita, Brahman is 
a pureunity, free from Maya. lt is also free from the three kinds of diffe- 
rence known as svajatiya-bheda, vijātīya-bheda and svagata-bheda. It is 
omniscient and omnipotent and possesses an infinite number of attributes. 
It has marvellous powers (aisvarya) by virtue of which it can even hold 
together things or attributes which are mutually opposed.) Thus, it is 
both qualified (saguņa) and unqualified (nirguna).* It is essentially of the 
nature of sat (existence), cit (intelligence) and ananda (bliss). 

Jiva and the world are identical with Brahman. Jiva is Brahman with 
the quality of bilss obscured and the physical world is Brahman with the 
qualities of bliss and intelligence obscured. Creation and destruction in 
their case mean the appearance (āvirbkāva) and disappearance (tirobhava) 
of Brahman in these forms. Brahman is both the material and the efficient 


LAnubhasya, 1, 1, 4. 
2ibid, III, 2, 27. 
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cause of Jiva and the world, manifesting itself in these forms simply for 
the purpose of sport (Ii/à). In doing so, it does not undergo any change in 
essence. It is just like snake forming itself into coils.' 

Jiva is an atomic part of Brahman, produced from its cit (intelligence) 
part, just as sparks are produced from fire. It is not an adjective of 
Brahman but Brahman under a limit.* That thou art implies pure identity 
between Brahman and Jiva. 

There are three categories of Jivas: suddha (pure), samsārin, and mukta. 
Jiva is šuddha when its divine qualities, such as aisvaryā, are not obscured 
by avidyà (ignorance); samsarin when, by the will of Brahman, its divine 
qualities are obscured and it comes in contact with avidyā, indentifying 
itself with the gross and subtle bodies; and mukta when, again by the will 
of Brahman, it is freed from bondage by vidya. 

The inanimate world (jada) is created from the sat (existence) part of 
Brahman. It is, therefore, as real as Brahman. But the Jiva, under the 
influence of avidyā, endows it with illusory forms. The world is real, but 
its appearance ( pratiti) to the Jiva under the spell of avidyd, is erroneous. 
It is like a man sitting on a moving boat perceiving a tree on the bank, to 
whom the tree appears to be in motion. The tree is real, but the perception 
of the motion of the tree is illusory. Similarly, the world, which is essenti- 
ally of the nature of Brahman and, therefore, purely subjective and free 
from difference, is real, but the objectivity and multiplicity, which the 
Jiva in ignorance perceives in it, are unreal. 

As already explained, the manifestation of Brahman as many does not 
involve any change. Brahman pervades the world in its fulness as exis- 
tence, knowledge and bliss, but it manifests its three characters in diffe- 
rent proportions in different objects of the world. For this reason, 
Vallabha regards Brahman as the samavāyī karana of the world, and 
uses the term samavaya in a sense different from that in which it is used 
by the Naiyāyikas. According to the Naiyāyikas, samavāya is the relation 
of inherence which exists between pairs like cause and effect, and subs- 
tance and quality. But, according to Vallabha, it means identity 
(tādātmya), since, according to him, the substance itself appears in 
qualities and in cause and effect; there is no separate relation of inherence 
to combine these pairs. Between Brahman, Jiva, and Jada, the relation 
is that of pure identity. TOES 

Both Sarhkarācārya and Vallabha are advaitins, but while Samkara’s 
advaita implies complete denial of the world, Vallabha’s advaita implies 
complete identification of Brahman with the world. By thus completely 
identifying Brahman with the world, however, Vallabha creates a number 
of difficulties, for, in this way, it is possible neither to maintain the purity 


of Brahman nor the independence of Jiva. 


1 Anubhāsya, 111, 2, 27. 
2ibid, II, 3, 29. 
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Jiva, being identical with Brahman, is endowed with all the divine 
powers (aisvarya). It is bound by avidyā when, by the will of Brahman, 
its divine powers are obscured. Itis not possible to understand how all the 
divine powers, including Jndna, can be obscured. For Jiva is produced 
from the cit part of Brahman and Jnāna is the very essence of it. If Jndna 
is obscured, the Jiva must cease to exist. 

Since, according to Vallabha, the Jiva’s association with avidyd, as well 
as his bondage and freedom, are brought about by the free will of 
Brahman for the purpose of sport, Brahman must be responsible for all 
the good and bad deeds of Jiva. This not only deprives Jiva of its free- 
dom, but makes Brahman the bhoktd (enjoyer) of the fruits of its actions, 
which is contrary both to the nature of Brahman and the teachings of the 

Sastras. 

Vallabha identifies the world with the sat-amsa (existence part) of 
Brahman. He is, therefore, compelled to regard the satamsa of Brahman 
as Jada! (material), which is against the nature of Brahman as sat-cit- 
ānanda. Sat, cit and ānanda are, in fact, not three different things in 
Brahman. Sat actually means the sattā, or existence of cit and ananda. 

Vallabha holds that the manifestation of Brahman as many does not 
involve any change in the nature of Brahman, just as the conversion of 
gold into ornaments does not involve any change in the nature of gold. 
But the'conversion of gold into ornaments does mean a change in form. 
Similarly, the manifestation of Brahman as many involves a change, in as 
much as it means the taking over by Brahman of new forms and it is 
difficult to see how it can escape the imperfections of these. 
` Although Vallabha affirms the relation of pure identity between 
Brahman, Jiva and the world, he says that identity is like the identity 
between part and whole. The relation between part and whole clearly 
implies identity-in-difference, for the part, though identical with the whole, 
is not the whole, and one part is different from another. 

The relation of samavāya, even in the sense in which Vallabha uses it, 
also implies difference, for how can there be any rel ition at all without the 

- different terms to be related? Vallabha himself admits difference in Brahman, 
for the sake of sport. But he is unable to explain how identity and diffe- 
rence are themselves related. The special sense in which the term samavaya 
is used accentuates identity but does not obliterate difference and seems to 
emphasise the concept of acintya, by somehow holding together identity 

. and difference. To say that Brahman, by his own will, manifests himself 
as many, and to hold, at the same time, that multiplication does not cause 
any change in Brahman, without explaining how this is possible, amounts 

to the acceptance of a position similar to the doctrine of aci t ā- 

bheda. Indeed, Vallabhacarya seems to come v RE Meu 

; Peake a cil : 3 ery near it when he says, at 
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one place, that creation is possible on account of the unfathomabl 
ness and the incomprehensible powers (aisvarya) of Brahman, whicl 
hold together all sorts of Opposites.’ But his commitment to the principle 
of pure unity of Brahman prevents him from openly adopting it as the A 
basic principle of his philosophy. 











CHAPTER XII 


Bhakti, the Means 


Bhakti cannot, strictly speaking, be defined, because it is transcendental 
or Nirguma and beyond the three Gunas— Sattva, Rajas and Tamas. 
Sandilya, however, defines it as parānuraktirīsvare, ! which means exclu- 
sive and intense loving attachment to the Lord. 

Bhakti is recognised in Srimad-bhàgavata as parama dharma or the 
highest and the most satisfying function of the soul.” In Skandha-purāņa 
Šrī Krsna says in reply to a question by Uddhava “Devotion to me is the 
highest end (/abho madbhaktiruttamah). "3 Narada describes Bhakti as 
indescribable love (anirvacaniyam prema svarüpam) and the grandest and 
sublimest of all human experiences. Even Madhusüdana Sarasvati, the 
writer of Advaita-siddhi according to whom non-duality is the highest 
truth, regards Bhakti as hundred times superior to liberation.? He says 
that one realises at the dawn of true knowledge that duality is even more 
beautiful than non-duality.9 

Sri Caitanya recognises Bhakti as the only means for the attainment of 
the supreme Lord. He cites in this connection the following Slokas from 
Srimad-bhagavata (CC, Madhya, XX, 121): 

na sadhayati mam yogo na samkhyam dhrama Uddhaya] 
na svādhyāyastapastyāgo yatha bhaktirmamorjitā|| Bh., TI, 14, 21. 

“Tt is not possible to attain me through Jnana, Yoga, renunciation, 
penance, study of the scriptures or the performance of duty in the same 
-manner in which it is possible to attain me through Bhakti.” 

bhaktyāhmekayā grahyah sraddhy@ tman priyah satam| 

“I can be attaimed only through Bhakti, not through any other means." 


1Sandilya, Sūtra, 2. 
Zsa vai pumsaám paro dharmo yato bhaktiradhoksje] 

ahaitukyapratihatā yaya'tman samprasidati]] —8Bh., Y, 2, 6. 

3Skandha-purāņa, YI, 9, 40. 

He has also written Bhagavadbhakti- -rasayana, Bhágavata-puranaprathama-sloka- 
vyākhyā, Bhagvat-gītā-gūdhārtha-dīpikā, Veda-stuti-tika and Sāņdilya-sūtra-tīkā, all 
i Mae Bhakti. 








art prak jāte bodhe DNS 
dvaitam advaitad api sundaram| I 
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Bhakti, Jnana, Karman and Yoga 

Sri Caitanya deprecates Karman, the way of action, Jnānā, the way of 
Knowledge and Yoga, because they do not lead to the same goal as 
Bhakti (CC, Madhya, XX, 121). Jnāna, which consists in discrimination 
and contemplation leads to the realisation of Nirvisesa-brahaman and the 
soul’s immersion in it. Yoga, which consists of its eight fold ancillaries 
namely, Yama (restraint), Niyama (culture), Asana (posture), Pranayama 
(breath-control), Pratyāhāra (withdrawl of the senses), Dhāraņā (atten- 
tion), Dhyana (meditation) and Samadhi (concentration), leads to the 
realisation of Paramāfman. Karman, which consists in the performance 
of Nitya (compulsory) and Naimittika (occasional) duties, as enjoined by 
the scriptures, leads to the attainment of heaven for as long as the effect 
of the good deeds performed by the Jiva does not get exhausted. But 
none of these leads to the attainment of Bhagavan. 

Šrī Višvanātha Chakravartin proves the superiority of Bhakti over 
Karman, Jnāna and Yoga by anvayavyatireka, that is, by the methods of 
agreement in presence and agreement in absence. Realisation of the 
supreme end as Bhagavān is present where Bhakti is present and absent 
where Bhakti is absent. Juāna and Yoga do not lead to the realisation 
of Bhagavan, but only to the realisation of the partial aspects of Bhaga- 
van accompanied by Mukti,‘ while Karman as such leads neither to 
Bhagavan nor to Mukti. Karman leads to Mukti only indirectly by pre- 
paring the way for it. All actions are not even preparatory to release. It 
is only actions preformed without any attachment that prepare the 
ground for ultimate release by producing a tranquilstate of mind suitable 
for enquiry about the real nature of self. Therefore Gita advises the 
resignation of al] acts to Bhagavan. 

But, it may be asked, if only disinterested actions are useful from the 
point of view of liberation, how shall we explain the Vedic injunctions 
regarding the preformance of ceremonial rites apparently aimed at acquir- 
ing facilities for worldly enjoyment? The answer is that the real object of 
Vedic injunctions is not to produce attachment to worldly objects but 
gradually to wean us out of them by permitting only restricted use of 
them and by offering counter-attractions. The ceremonial rites enjoined 
in the Vedas are, therefore, called Paroksa-krpā and the Karma-vāda. is 
called Paroksa-vāda. 3 

Jnāna and Yoga are not meant for all persons and all times and are not 
possible under all circumstances. Yoga is not possible for a man, who 
has not acquired complete control over his mind.” It can be practised 


lThe realisation of Savišega Paramātman to which Yoga leads is regarded as a 
stage higher than the realisation of Nirvisesa Brahman. If the Sādhaka is a Bhakta, 
Yoga is supposed ultimately to lead to the realisation of Bhagavan. 

2Gītā, V, 6. 
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only in a sacred place and in a special posture of the body." It enjoins 
the preformance of exercises, which are not within the capacity of every- 
one, specially in the age of Kali. Jnana is not possible for persons, who 
have not developed aversion to the objects of the senses and do not 
possess philosophical acumen, self restraint and tranquility of mind.? 
But Bhakti is possible for everyone—even for the lowliest and the most 
sinful’—and can be practised at all times and under all circumstances. 
Prahladais said to have practised Bhakti in his mother’s womb, Dhruva 
in childhood, Ambarīša in youth, Yayāti in old age, Ajàmila at the time 
of death, and Citraketu in heaven, after death. Even those consigned to 
hell! or those, who have attained liberation,® have practised devotion 
and attained the supreme end. Bhakti is meant alike for those who 
desire liberation and those who have attained it. 

The paths of Juāna and Yoga are not eternal. They cease as soon as 
the goal is attained. But Bhakti is theeternal and the supreme function 
of the soul (parama dharma). It is both the means and the end. 

Bhakti is independent (nirpeksa) of Jnāna, Yoga and Karman, but 
Jnana, Yoga and Karman are dependent on Bhakti (bhakti sāpeksa). They 
cannot lead to liberation or bliss without the aid of Bhakti (CC, Madhya, 
XXII, 14-15). Yoga cannot even begin without Bhakti, because it 
implies faith in Bhagavan, whom the Yogin aims at realising in His 
partial aspect as Paramatman. No matter how long the Yogin performs 
the Yogic exercises and practises austerities, all his efforts will be useless, 
if he lacks in Bhakti.’ But if he is sincerely devoted and perceives 
Paramātman in everything, he would realise Him and, as the Gitd says, the 
realisation would be lasting. Because Paramātman is Savisesa or quali- 
fied and we cannot realise him through Yoga without Bhakti, Yoga is 
sometimes regarded as a kind of Bhakti and is styled as Yoga-misra bhakti 
(Bhakti mixed with Yoga) or Santa-bhakti. 

The necessity of Bhakti for Jnana is recognised even by Sathkara, who 
says in his commentary on Gita that Jnānanisthā or fidelity to knowledge 
without which liberation is not possible, is itself the result of Arcana- 
bhakti or Bhakti, which consists in the ceremonial worship of the deities. 


1Gita, VI, 36. 
28. Bh., Y, Y, I. 
šbhaktih punāti mannisthā švapākānapi sambhavāt] Bh., IJ, 14,21. Also Gītā, 1X, 30. 
Ayathá yathā hareranāma kīrtayanti ca narkah| "i 
tathā tathā harau bhaktimudbahantau divyam yayuh]] —Haribhak ti-vilasa, 
5mukta api līlayā vigraham krtya bhagavantam bhajanteļ Nrsirnha-tāpanī, 2, 5, 16 
Skrsna bhakti haya abhidheya pradhana] ES os 
bhakti mukha niriksaka karman joga jnānaļ| 
Bh., 1I, 14, 21. 
8Gita, VI, 30-31. 
9Samkara Bhasyd on Gītā; VIII, 56, 
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Again in his commentary on Brahma-sütra, he says that though libera- 
Tor higher Knee Plt prepares the oun 
g grace of God. 

The realisation of Nirvisesa-brahman through Jnāna is also not per- 
manent without Bhakti. Sri Caitanya speaks of two kinds of men who 
follow the Jndnamarga, those, who do not have faith in Bhagavan and 
seek to realise Nirvigesa Brahman independently and those, who have 
faith in Him, but deisre to attain Mukti (CC, Madhya, XXIV, 16). The 
former attain liberation and the state of immersion in Brahman after a 
great deal of effort,? but there is every possibility of their again falling 
a prey to Mayá.? The Jatter attain the state of immersion in Brahman 
more easily due to the grace of Bhagavan. Bhagavan lets them enjoy this 
state for some time, but ultimately lifts them up to his own Dhaman 
so that they may enjoy the state of contiguity with him, which entails 
much higher pleasure than the state of immersion in Brahman. This is 
natural, because Bhakti which conditions their Jndna, is, after all, a 
potency of Bhagavan himself. 

There is no fruit of Jnāna, Karman and Yoga that cannot be attained 
by Bhakti without the aid of any other means. Mukti, the ultimate end 
of Jndna, which the Jnānin attains after a long and arduous course of 
Sadhana comes to the devotee of itself as a necessary accompaniment of 
Bhakti (CC, Madhya, XXII, 16).* Jndna and Vairāgya are themselves 
natural concomitants of Bhakti. 

Brahman being only a partial aspect of Bhagavan the Brahman-jnāna 
of the Jnānin is only a part of the knowledge of Bhagavan, which the 
Bhakta attains through devotion. Vairāgya, which is a forced affair in 
Jnana, is a natural consequence of exclusive devotion to Bhagavan. The 
more intense is the love for Bhagavan, the less is the attachment to the 
objects of the world. The desire for worldly enjoyment, which is diffi- 
cult to suppress and which results in so many complexes, if suppressed 
forcibly, automatically becomes weak as the desire for the loving service 
of Bhagavan becomes strong, and ultimately disappears. Thus Jnana 
and Vairágya as independent means of realisation are redundant to Bhakti. 

Similarly the tranquil state of mind (citta-vrtti-nirodha), which Yoga 

1§ariraka-bhasya on Braluna-sūtra, 3, 2, 5 Samkara, however, maintains that 
liberation is not directly the result of grace. 

IGHA xii 

īvanmukā api purarvondianar ant karmabhit 

yadyacintyamahasak tyau bhagavatyapar adhinah]] 


—Vasana-bhasya cited in Bhakti-Sandarbha, 
dkevala jnāna mukti dite nare bhakti bind; 


-he sei mukti haya jnāna bina]] hoe A 
Se a se S emphasises the need of sublimation of impulses rather 
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than their suppression. It holds that total suppression of desires and impulses is not 
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possible- 
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tries to reach through its eight fold (astánga) path and the Asamprajnata 
samadhi, the soul’s realisation of its real nature as the infinitesimal part 
of divine consciousness (cit-kaņa), to which it ultimately leads, come to 
the devotee as the natural result of Bhakti. 

The superiority of Bhakti over the other paths of realisation is thus 
apparent. Those, who prefer Jnana to Bhakti are, therefore, likened to the 
people, who run after the chaff and leave out the grain. The Gitd texts 
VI, 46-47 state unequivocally that Yoga is superior to Jnána and Karman 
and Bhaktiis superior to them all. 

Jnana, Yoga and Karman, however, must not be underrated. They are 
useful as providing alternative ways for realising bliss for people, who are 
not by nature and temperament inclined towards Bhakti. They are also 
useful as aids to Bhakti in'as much as they are free from all desires for 
worldly enjoyment. But since they aim at Muktior a certain blissful state 
of self, they are not wholly disinterested or selfless in their approach (CC, 
Madhya, XIX, 132). Therefore they may serve as aids to Bhakti only in 
the earlier stages, but must be given up later for the sake of Suddha- 
bhakti or pure devotion, which is devotion without any selfish desire and 
without any cause (ahaituki). But even in the earlier stages Jndna, Karman 
and Vairügya cannot be regarded as essential parts of Bhakti. Other 
virtues like continence, kindness and cleanliness also cannot be treated as 
parts of Bhakti, although they are its natural concomitants (CC, Madhya, 
XXII, 82).? 


The Nature (Svarupa-laksana) of Bhakti 
Ripa Gosvamin defines Uttamā-bhakt or the highest devotion as har- 
monious pursuit of Krsna (ānukūlyena krsnānušīlana), unenveloped by 
Jnana and Karman ( jnànakarmadyanaàvrtam)! and uninterrupted by the 
desire for anything. The pursuit is not harmonious if the devotee 
harbours in his heart any desire other than the desire for the service 
of Krsna. Like the Kantian doctrine of the Categorical Imperative of 
Duty the doctrine of Bhakti implies the Categorical Imperative of service 
to Krsna. The devotee serves Krsna for the pleasure of Krsna and not 
for anything else.* But unlike the Kantian Imperative, which is dry and 
exacting and an imposition from without, the Categorical Imperative of 
service to Krsna is the natural function of the soul and therefore pleasant 
and satisfying in itself. Though: the devotee serves Krsna for the pleasure 
of Krsna pleasure comes to him automatically. Such is the very nature of 


Xkrgna bhakta niskāma ataeva šāntaļ 
bhukti mukti siddhi kami sakali a$anta]] 
2jnàna vairāgyādi bhaktir kabhu nahe amga] ~ 
_ahirhsā yama niyama adi bule krsna bhakta samgal] 
This isin opposition to Ramanuja, who defines it as jnānakarmānugrhitam 
Asyanustltitasya dharmasya samsiddhth haritesanam] —Bh., 1,2. 6. 
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Bhakti. But if the devotee’s attitude of service istainted in the slightest 
degree with a concealed desire for his own pleasure, he is deprived to that 
extent from the supreme delight that comes from Suddha-bhakti. Even 
the pleasure that automatically comes to the devotee from an act of ser- 
vice is condemned by a pure devotee, if it isin any manner an obstruction 
to service. 

It is regretable that the idea of service is not properly understood and 
appreciated by those, who find it difficult to reconcile it with their egoism. 
They think that the path of Bhakti is meant exclusively for persons, who 
are intellectually weak and temperamently submissive. They cannot 
understand that in the spiritual world, where love reigns supreme, to serve 
is to love and to love is to rule. In love self-sacrifice is self-realisation 
and self-effacement is self-fulfilment. In love there is receprocity. 
Each member of the loving relation depends on the other; each feels 
deficient without the other; each wants to draw close to the other and to 
win the other by love and service. The Lord being the other member in 
the loving relation of Bhakti. He wants to realise Himself more fully 
through the loving service of His devotees. He derives greater pleasure 
in being controlled by His devotees than in lording it over them.’ 

But though Suddha-bhakti has no place for Jnana, Karman and Vairāgya 
as such, Jnāna, Karman and Vairāgya as directed to Bhagavan are 
necessarily implied in it. It presupposes a certain knowledge of the object 
of devotion, His form and attributes and the relationship that obtains 
between Him and the rest of the world. Caitanya-caritamrta warns 
against any indifference towards knowledge of this kiud, which is neces- 
sary for firm faith in Krsna and exclusive devotion. to Him (CC, 
Adi, II, 99).? Bhakti also implies acts like hearing the praises of the Lord 
(sravana), and chanting his name or singing his praises (Kirtana). It imp- 
not in the sense of renunciation of the objects of the world, 
ication to the service of Krsna. It does not 
imply complete eradication of cravings and impulses, but complete trans- 
formation or purification of them under the subordination of the central 
impulse of service to Krsna. In Bhakti the natural peur mo life 
and spirit is saught to be resolved not by denying life y y x ing it 
conform to spirit. The infusion of spirit into the changes the very 
character of our instincts. The instincts are nature's urges. The infusion 

iri them into spiritual urges. The manifestations of natural 
i ae s and painful, while the manifestations of spiritual urges 
Sa FEIN Cailanyism thus introduces a new outlook in life. 


lies Vairdgya, 
but in the sense of. their ded 


lphaktivasah purušo bhaktireva bhityast] pM 2 ca 
aham bhakta paradhino hyasvatantra iva dvija| —Bh., 9, 4, 64. 
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It promises a new joy by rejuvenating and reforming life on a spiritual 
pattern. Vairágya for its own sake or Vairāgya consisting in the renun- 
ciations of all objects of the world, as a means to the realisation of 
Mukti is, therefore, termed Phalgu vairāgya, while Vairdgya, which is 
dedicated to the service of Krsna, is called Yukta-vairāgya. 

Bhakti is not inconsistent with either Bhoga, (enjoyment) or Vairdgya 
(indifference to the objects of the world) or Mukti (liberation). But 
neither Bhoga, nor Vairagya, nor Mukti is the end of Bhakti or a part of 
it (CC, Madhya, XXII, 83).! True Vairágya is that in which the wor- 
ldly objects are enjoyed without any attachment (asakti) and with the 
ultimate aim of realising Krsna. Describing the qualification necessary 
for Bhakti Ripa Gosvamin says that only those persons are fit for Bhakti, 
who havefaith in Krsna (Jātasraddhā) and, who are neither too much 
attached (ndtisakta) nor too indifferent (na nirviņna) to the world. Krsna 
says to Uddhava ‘Jnana and Vairāgya, as such, usually do not promote 
the spiritual welfare of persons, who are sincerely devoted to me.”* 

But Jnana, Karman and Yoga, as directed to Bhagavan, are not only 
useful but the very channels through which Bhakti functions. For Bhakti 
‘works on our entire personality. It takes different shapes in knowledge, 
devotion, and service. In knowledge it isthe divine curiosity; in devotion 
it is the integrating force; in service it is the will taking the shape of a 
cosmic force and fulfilling the divine ends in creation.'? 

Jnana and Karman, therefore, cannot be treated in isolation from devo- 
tion. Devotion presupposes a certain knowledge of the object of devo- 
tion. This is indicated by the very nature of the Hladini-sakti, which 
includes the Samvit-gakti or the Sakti, which is the seat of knowledge. 
But as an integrating force it brings us closer to the object of devotion 
and leads to greater intimacy with it. Greater intimacy results in higher 
knowledge, which again is followed by active expression in love and 
service. The knowledge of the devotee is not like the abstract and passive 
knowledge of the Advaitin, which makes him stand as a witness or an 
independent onlooker of the movement of life in triple Guņas. “To him 
knowledge and life are eternally associated. To know is to act. Every 
fresh acquisition of knowledge makes the movement of life more graceful, 
for it reveals the love that is at the heart of existence; and the two axes 

of love are knowledge and service." : 

The path of realisation is but one and thatis the integral path of 

Bhakti. This is the real teaching of the scriptures. Sri Caitanya regards 


1 jnāna vairagyādi bhaktira kabhu nahen amga] 
yama niyamādi bule krsna bhakti sariga]] 
2tasmanmadbhaktiyuktasya yoginovaimadatmanah| 
na jndnam ca vairdgyam prayah sreyo bhavediha]] —Bh., 11, 20, 31 
- SM.N. Sircar, Hindu Mysticism, pp. 118-19, pianta 
aibid, p. 115. 
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it as the very essence of the Vedas (C. Bh., Madhya, T, 148, IV, 33). If the 
people speak of many paths of realisation, they do so because their 
intelligence is clouded by Maya." The intelligence of different persons is 
differently conditioned | by the three Gunas of Prakrti. Therefore, they 
interpret the Vedas differently and speak of the paths of realisation as 
more than one.” 

It is not possible to look at Jnāna, Karman and Bhakti as means of 
realisation in their proper perspective without reference to the nature of 
Bhagavan and Jiva and the nature of relationship that obtains between 
them. Jīva is only an infinitesimal part of Bhagavan, who has strayed 
away from Him under the influence of Maya. His own power is limited, 
while the power of Maya, as the Sakti of Bhagavan, is unlimited. He can- 
not, therefore cross the bounds of Māyā without the help of Bhagavan. 
Jnana, Karman and Yoga, in their abstract form, in which they involve 
independent efforts on his part are of no avail. The very nature of Jiva, 
asan independent being, precludes him from realising the perfect by his 
own effort (Brhad , I, 4). The only course open to him is the way of 
Bhakti. Sri Krsna Himself says “It is difficult, indeed, to overcome My 
Maya independently of Me. Only they can overcome it, who are sincerely 
devoted to Me" (Gita, VIT, 14). Only Jnana, which proceeds from the 
higher intelligence granted by Šrī Krsna to one, who is sincerely devoted 
to Him, or Jnana, which is the product of Bhakti, the Hladini-$akti of 
Bhagavan, can dispel the clouds of ignorance and enable the Jiva to attain 
Bhagavan and not Jnāna, based on his own limited understanding 
(Gita X, 10-11). 

Bhakti is a spiritually gravitating force that takes us to the centre. Tt is 
a force that works at two ends. In our own hearts it roots out all egoistic 
impulses that carry us away from the centre and releases the integrating 
forces leading to complete surrender of all our faculties, so that know- 
ledge love and will may act in complete harmony with the divine rhythm. 
In God it energises His mercy and releases the forces of redemption, 
which lead to the final integration of our being with Divine Will. This is 
confirmed by Krsna's exhortation to Arjuna, in which he asks him to 
surrender himself completely to his will and promises, on his so doing, to 
free him from all bondage and sin. (CC, Madhya, XXII, 30, S 44). This 
is the principle of divine grace necessarily implied in Bhakti. à 3 

It maybe asked as to how the principle of divine grace can 5e recon 


ciled with the transcendent and self-sufficient character of the Divine 


i i ted by Prakrti and is without any desire or 
pm rus hayes e f Bhakti as a function of tbe 


motive. The answer lies in the nature O h 
Hlādinī-śakti, which, as we have already seen, energises both Bhagavan 


1Bh., 11, 14, 9. 
2Bh,, 11, 14, S-7. 
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and the Bhakta. Like the lamp, which reveals itself as well as the other 
objects, the Hlādinī-šakti of Bhagavan placed (niksiptam) in the hearts of 
His devotees causes bliss to Him as well as to His devotees. In fact, 
Bhagavan, the supreme relisher of bliss (rasika-sekhara) relishes the bliss, 
flowing from His Hlādinī-šakti, placed in the hearts of His devotees 
(Saktydnanda), even more than He relishes bliss, which flows from the 
nature of His own self (svarūpānanda). On account of the gravitational 
force of the Hladini-Sakti the Bhakta is drawn towards Bhagavan and 
Bhagavan is drawn towards the Bhakta. The Bhakta surrenders himself 
to Bhagavan and Bhagavan surrenders Himself to the Bhakta. Grace is 
nothing but the surrender of Bhagavan to the Bhakta.! 

The whole of spiritual life is governed by the Law of Harmony. Love 
is the Law of Harmony in its highest form. Self-surrender on our part and 
Mercy on the part of God are the manifestations of the Law of Har- 
mony.” In the Yoga of self-surrender the soul strikes a divine chord 
and realises an inner harmony, which is of the highest order, and a poise 
and equilibrium, which is much more than intellectual. 


The Effects of Bhakti 

What we have said above describes the essential nature (svarüpa-laksana) 
of Bhakti as a function of the Svarüpa Sakti of Bhagavan. Sri Jiva shows 
the supreme efficacy of B/iakti by mentioning its non-essential characteri- 
stics (tafastha laksana) or effects, which naturally flow from it and which 
further establish the superiority of Bhakti over Jnana, Karman and Yoga. 
Some of the more important of these are as follows: 
1. Bhakti leads to the fulfilment of all desires (sarva-kāmaprada). It is 
infinitely more fruitful, in this respect, than any other religious exercise 
like Yajna, Tapa or Homa. 
2. It destroys all evil (asubha-hāriņī). The Lord Himself says in the 
Skandha Purāņa, Dvārakā Mahātmya, “Not only do I see that my Bhaktas 
do not suffer from any evil in this world or the next, I carry millions of 
their generations to the highest Vaikuntha.” Sridhara Svāmin says in his 
commentary on the Bhágavata Sloka 6, 1,15 that the person following 


the path of Bhakti does not feel that he is with i 
: out < 
does a man traversing the path of knowledge. any protection, as 


1Grace is not extended to the sufferi 1 
persons, who are themselves the pA ora UE šās through the saintly 
of pure bliss and it is not possible for Him to have an ea puo be patre 
is true that the saintly persons are also beyond the MENS M of their suffering. It 
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2**God energises as Mercy at the summit and 
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3. It removes all impediments (sarva-vighna-nāšinī). Even the liberated 
souls fall and are reborn, if they commit some offence at the feet of the 
Lord, but the devotees, even if they are not liberated, they do not fall or 
slip from the path of Bhakti.’ Being eternally tied to the feet of the 
Lord by the bond of love (baddhasauhydah) they are always protected by 
Him, and march ahead fearlessly, crushing all impediments.* 
4. It instantly removes all fears and anxieties (sarva-bhaya-kle$a-nàsini) 
just as the sun instantly removes darkness. In Vrhannáradiya Narada 
says to Yudhisthira “Where reside the devotees of the Lord neither the 
king, nor robbers, nor gods, nor demons, nor ghosts, nor disease can do 
any harm.”* 
5. It counteracts sinful acts (papa-harini), whether they have begun to 
produce effects or not, that is, whether they are prārabdha or aprārabdha. 
Padma-purdna says that just as the flaming fire (susamiddharccih) con- 
sumes a heap of wood atonce, devotion to the Lord destroys sins im- 
mediately (tatksanāt): 

yathagnih susamiddharccih karotyedhamsi bhasmat] 

pāpānibhagavadbhaktistathā dahati tatksanát]] 
The words 'susamiddhārcciļ and *tatksnát? are meaningful. They indicate 
that Bhakti is not dependent even on the rules and regulations (vidhi 
sāpeksa) of devotional practices like Sravana and Kirtana. If there be 
lapses in observing these rules, they do not prevent Bhakti from yielding 
results quickly, just as the demerits ofthe objects, which fall into the 
blazing fire, do not prevent it from consuming them quickly. Sri Jiva 
takes the word ‘fatksandt’ to imply that Bhakti does not wait for Karman 
or Jnana or anything else to produce results, since it is independent of 
them and self-sufficient (nirpeksa). 

Sridhar Svamin, similarly interprets the Bhagavata Sloka 6, 1, 16, which 
says that nothing purifies the sinner like total surrender to the feet of 
Krsna through sincere and selfless service of his devotees. Sri Jiva cites 
the Bhāgavata Slokas 3, 33,6-7, highlighting the changes Bhakti quickly 
brings about in the lowliest of persons, to show how it completely and 
quickly destroys the Prarabdha sins. 

6. It conquers even the desire for sinful acts (pāpa-vāsanā-tāriņī). Penance 
(tapa), alms-giving (dana) and fasting (vrata) etcetra can destroy sin, but 
not the subtle tendency to perform sinful acts. This can be uprooted 
only by the practise of devotion to the feet of the Lord.* 

7. It removes ignorance (avidyā-nāsīni). It has been said in the Bhdgavata 


IBS, 120. 
?tathà na te mādhava tavakah kvacidbhrasyanti mārgātvayi baddha sauhrdah| 


tvayabhiguptā vicaranti nirbhaya vináyakanikapa-mürdhasu prabho]] —Bh., 10, 2, 27 
3Vrhannāradīya, 7, 5. 
4Bh.,6,2,17. 
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that devotion to Bhagavan slowly cuts siltā the knot of ignorance, 
which arises from the ‘I’ and ‘My’ consciousness. , A 
8. It satisfies everyone (sarvatosini). Just as by watering the roots of a 
tree we feed its branches and leaves, by practising devotion to the Lord 
we satisfy the whole of creation. Just as water naturally takes the down- 
ward course, all the creatures naturaliy bow down to the devotee when 
the Lord is pleased with him.” 

9. It is the breeding ground of all good qualities (sarvaguņa-dāyinī). The 
gods themselves are said to residein the heart of a devotee along with 
Dharma, Jnana. Vairāgya and all other auspicious qualities.? 

10. It is transcendental or beyond the three Guņas—Satva, Rajas and 
Tamas (nirguna). Jnana and Karman and all other forms of worship are 
qualified by the Gunas (saguna). All Jndna, except that which is related 
to Bhagavan, is born of Sattva. It is possible for a person, in whom 
Sattva predominates, to attain Brahman-jnàna, but it is not possible for 
him to attain knowledge of Bhagavàn without Bhakti. Even the gods and 
saints, whose hearts are pure and wholly qualified by Sattva, cannot realise 
Bhagavàn without Bhakti. But even a demon like Vrtrāsura, in whom 
there isn ot the least trace of Sattva, may attain the knowledge of Bhagavan’ 
on account of his association with a devotee like Nàrada (whom he had 
met in his previous birth as Citraketu.)® Similarly all karmans, except 
those performed in the service of Bhagavan, like listening (sravana) or 
singing (Kīrtana) the praises of the Lord are Nirguna, while all other 
actions are Saguna. Actions performed without attachment are qualified 
by Sattva; actions performed with a view to enjoy the objects of the 
material worlds are qualified by Rajas; while actions performed blindly, 
without thinking of their good or bad results, are qualified by Tamas.” 

ll. It is self-manifest (svaprakāša). It is not conditioned by caste, any 
particular condition of the body, any particular time, or anything else. 


Thus, it manifested itself in the elephant, who did not have any quali- 


fication whatever, when, attacked by crocodile, he was in the mouth 
of death. 


12. It is identical with supreme bliss (parama-sukha-svarūpa).? It is not 


libid, 4, 11, 29. cited in BS, Sec. 130. 

"ibid, 4, 31, 16. cited in BS, Sec. 131. 
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tibid, 14, 2, 5. cited in BS, Sec. 134. 
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Sibid, 7, 5, 25. cited in BS, Sec. 134. 
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only extremly delightful as an end but also as a means (sddhana) and 
therefore it makes the devotees indifferent towards Mukti. 

13. It subjugates the Lord (bhagavadvasakarni). If there is anything 
that may vanquish the Lord, the vanquisher of all, it is Bhakti. 


Sādhana-bhakti 

Bhakti is either Sādhana-bhakti or Sādhya-bhakti. Sādhana-bhakti isthe 
means; Sādhya-bhakti is the end. Truly speaking Sādhya-bhaktiis not 
the result of any Sādhanā or effort. It is the eternally realised but non- 
manifest function of the soul. Sādhana-bhakti consists in the attempt to 
make this function manifest. Any method or means by which a person 
can successfully divert his mind towards Krsņa is, therefore, commonly 
reckoned under Sādhana-bhakti. 

Šrī Caitanya classifies the Ariīgas or elements of Sādhana-bhakti under 
sixty-four general heads. (CC., Madhya, XXII, 61-71). Srī Jīva reduces 
them to eleven: šaranāpattīh, guru-sevā, sravana, kirtana, smaraņa,pāda- 
sevā, arcanā, vandana, dāsya, sakhya, ātma-nivedana. 

Sarandpattih consists in resorting to Bhagavan as the only refuge. It is 
analysed into (a) anukūlasya samkalpah pratikülyavivarjanam, meaning 
the attitude that accepts what is congenial and rejects what is not con- 
genial to devotion, (b) raksisyatiti vi$vasah or the belief that Bhagavan 
will protect against all ills, (c) goptrtve varanam or choosing Bhagavan as 
one's protector, (d) ātma-niksepah, or resignation of self and (e) 
karpanyam, or humility. Choosing Bhagavan as protector is the central 
element in the state of Šaraņāpattih, other elements being auxilaries. 
Next in importance is the attitude of resignation, which implies the con- 
viction on the part of the devotee that he is not the actual doer and that 
an invisible power moves him and makes him do what it wills. Karpanya 
is a state altogether free from self-conceit (ahamkára), a state in which 
the devotee says from the core of his heart "Oh Lord! There is none so 
Merciful as Ye and none so low and deserving of Thy Mercy as me." 
God is not so close to anyone as He is to a person, free from self-conceit, 
while He is notso far away from anyone as He is from a man, who is 
full of conceit.? 

Guru-sevā or devotion to the spiritual guide is an essential part of 
Bhakti. The Guru must not be regarded as an ordinary person, but as 


1Śrī Rupa calls this srikrsuakarsauatva. 

3bhaktirevainam. navāti, bhaktirevainam daršayati, bhaktivasah puruso bhaktt- 
reva bhūyasi. — Mathara-sruti 
aham bhakta paradhino hyasvatantra iva dvija| 
sadhubhirgrastahrdayo bhaktir-bhaktajanapriyah]] —Bh., 9. 4. 64. 
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ithKrsna, and should be worshipped as such.’ The 
e mediator between the Bhakta and Bhagavan. 
It is not possible for the earth bound Jiva to cross the ocean of Maya 
and attain Bhagavan without his help. Devotion to the Guru is capable 
of rescuing the Jiva from evil (anartha) in all its various forms, lust, 
anger, greed etc., each of which is difficult to overcome and requires a 
different kind of effort to be uprooted.” Devotion to the Guru is even 
more important than devotion to Krsna. For the Guru can save a devo- 
tee if he incurs the displeasure of Krsna, but Krsna cannot save him if he 
incurs the displeasure of the Guru? The worship of the Guru should, 
therefore, always precede the worship of Krsna. Krsna Himself says, “I 
am not pleased by the performance of one's duty as a householder (ijyā), 
Brahmacārī(prajāti) Vanaprastha (tapasyā), or Sarnyasin (upasama) as I 
am pleased by the worship of the Guru.”' This does not mean that the 
Guru should be worshipped to the exclusion of Krsna, but that both the 
Guru and Krsna should be worshipped (CC, Madhya. XXII, 18). The 
Guru, however, must fulfil all the reqirements of a Guru as laid down 
in the scriptures. If he deviates from the path of a Vaisnava, if he cannot 
discriminate between right and wrong, or if he is full of self-conceit, he 
should be abandoned.° 

Sravana is listening to the accounts of the name, form, qualities and 
sports of Krsna. Sravana is particularly efficacious if the person present- 
ing these accounts is a real devotee. There is no rule as to whether one 
should listen to one or more of these different kinds of accounts. One 
can realise the end by listening only to the name, or form, or qualities, or 
sports of Krsna. There is also no rule regarding the order to which one 
must adhere in listening to these accounts. But the order generally 
recommended is that one should first listen to the account of the name 
and then to the accounts of the form, qualities and the sports of Krsna. 
Listening to the name purifies the heart and prepares the ground for the 
gradual appearance of the divine form, qualities, and sports. 

Kirtana consists in chanting the name of Bhagavan, singing His praises, 
and relating what one has heard in Sravana about His name form, quali- 
sanre nee (rne tos mos 
any form is important. But the chantin ES ie e ee in 
special significance for the age of dh a Pn hero bas a 
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realisation in this age. One can easily attain through it the results, 
which, in other ages, could be attained through meditation. sacrifice or 
worship (CC, Madhya, XX, 287).! Meditation etcetra .require the ful- 
filment of certain conditions, which cannot be easily fulfilled in this age. 
But the chanting of the name is free from all such conditions. No restri- 
ctions of time, place, person, or states of body and mind apply to it. It 
can be chanted by any one, in any condition, and at any time or place.? 
No wonder, therefore, that the chanting of the Name is glorified in the 
Rgveda? and is described in the Caitanya-caritāmrta as the very essence 
of the scriptures (CC, Adi, VII, 72). 

Saintly persons of all climes and ages have attached great importance 
to the Name.‘ But Sri Caitanya has a philosophy of it, which is unique. 
The Name, according to him, is not a mundane word or sound. Its simi- 
larity with the mundane word is only apparent. It is in essence spiritual.* 
Unlike the mundane word it is one with the person to whom it refers. 
The relation between it and the object of its reference is that of incon- 
ceivable identity-in-difference.9 It is the Lord Himself, who graciously 
appears on the tongue of the devotee in the form of the Name. The 
devotee may not realise this in the beginning on account of the accumulated 
effect of the sins committed by him in the past, which blurs his vision.” 
But constant repetition of the Name purifies his heart. Then appears the 
Suddha Nàma or the name in all its purity and splendour. The clouds of 
ignorance are then dispelled and the curtain that hides from him the 
Divine Lilà of $ri Krsna is also removed. 

The Name should not be regarded as mundane because it is uttered 
through the medium of the tongue. Though the Name is uttered through 
the tongue, like any other word, it is not mechanically manipulated by 
it. Being identical with Bhagavan, it is independent and incapable of 
being mechanically manipulated.’ It appears on the tongue of its own 


1Also 
krte yadhyāto visnum tretayam yajato makhaih] 
dvāpare paricaryayam kalau tadharikirtanàat]] 
— Bh., 12, 3, 55. cited in CC, Madhya, XX, S55. 
2khaite Suite jathā tathā nama loya] 
desa-küla-niyama nahi sarvasiddhi haya]] CC, Antya, XX, 14. 
3Rgveda 1, 159, 3. 
AR, D, Ranade, Mysticism in Maharashtra, p. 14. 
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when we desire to utter it,” because the Merciful Bhagavan is aus 
to respond to us in the manner in which we approach Him. Its spiri- 
tual character is not lost by its contact with the tongue, just as the 
character of fire as heat is not lost when it comes in contact with the 
object it burns. On the other hand, the tongue itself is spiritualised by 


constant repitition of the Name, just as the object that comes in contact 
with fire is itself converted into fire. 

$ri Caitanya is particularly known for his contribution to this age in 
the form of Samkirtana, which Šrī Jiva defines as Kirtana in which a 
number of persons join in chanting the name or singing the praises of the 
Lord. Samkīrtana has been in vogue throughout the length and breadth 
of the Indian sub-continent since the time of Šrī Caitanya, and is now 
spreading all over the world through the Hare Krsna movement led by 
the International Society for Krsna Consciousness. Sri Caitanya himself 
led Samkirtana parties consisting of lacs of devotees in the streets of 
Nadiyā and made the whole town resound with vociferous chantings. He 
commanded his disciples to go from door to door and teach this unique 
method of worship to oneand all, without any distiction of caste or creed, 
sex or age, and piety or impiety (C.Bh, Madhya, XXII, 78-80 XIII, 6, 7).* 

This kind of Kirtana is the most efficicacious. Sri Caitanya thus speaks 
of its sevenfold efficacy in the first Sloka of Siksastakam: 

* May the congregational chanting of the Holy Name be glorified, which 
(1) sweeps off the dirt from the mirror of our heart, (2) extinguishes the 
great forest-fire of the suffering world, (3) and sheds moonlight upon the 
lily of eternal good, (4) which is the very life of the bride of learning, and 
which (5) tastes like nectar at every step, (6) swells the ocean of divine 
bliss, and (7) makes the whole self (including the soul, body, mind, and 
the senses) feel like being engulfed in it.® 

Any name of Bhagavan is good for Kirtana, because it is endowed with 
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infinite power to deliver the soul from bondage.! But the name ‘Krsna’ 
excels all other names. /Jari-bhakti-vilása quotes the Brahmanda-purana 
to say that ifone chants the name of Krsna only once that is equal to 
chanting the whole of Visņu-sahastranāma, consisting of a thousand names 
of Bhagavan, three times. While any name of Bhagavan can deliver the 
soul from bondage, the name *Krsna' alone can impart Krsna-prema or 
the divine love of Sri Krsna (CC, Madhya, XV, 110).2 The name ‘Krsna’ 
is Svayam-nàma or the Name itself, because it is the name of Svayarh- 
bhagavān or Bhagavan Himself, while the other names are the names of 
different partial manifestations of Bhagavan. Just as all the partial mani- 
festations of Bhagavan are included in Svayam-bhagavān, all the diffe- 
rent names of Bhagavan are included in Svayarit-nāma. 

Particular significance is attached by the scriptures to the following 
combination of names, called the Mahamantra: 

hare krsna hare krsna krsna krsna hare hare] 
hare rāma hare rāma rama rama hare hare[] 
Brahmaida-purana, Uttara-khaüda, 6, 55. 
It is called Mahdrmantra, because of all the Mantras it is the most effi- 
cacious. It is described in the Kalisantaranopanisad as the only successful 
means of deliverance from bondage in this age.? Sri Caitanya enjoins that 
it should be repeated a definite number of times every day. Recital of 
the Mantra according to him is more fruitful than silent repetition of it. 
When the Mantra is repeated silently, only the person repeating it is beni- 
fited. But when it is repeated aloud, other persons—even the birds and 
animals, who cannot themselves recite the name—are benifited by hear- 
ing it (C. Bh., Adi, XI, 275-77). 

In order that the chanting of the name may have the desired effect, it 
is insisted that the qualities of humility and forbearance must be culti- 
vated. Sri Caitanya says in Sloka 3 of Siksastaka: 

“He, who is humbler than a blade of grass and forbearing more than a 
tree, and who gives honour to others, without seeking it for himself, is 
ever worthy of chanting the name of the Lord.” 

The person chanting the Name must also guard himself against the 
following ten offences (dasa-vidha namaparadha): 

(1) He must not speak ill of the holy persons. 


lnāmnāmakāri bahudhā nijasarvasakti- 
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etādršī tava krpà bhagavan mamapi — 
durdaivamidrsamihajani nanuragah|] —Siksastaka, 2. 
žānusartgika phale kare samsarera ksayal 
citta akarsiya karaye kysne premodayajl 
Siti sonasakam nàmnàm kalikalmasanāšanam] 
natah parataropāyah sarvavedesu dráyate[] 


192 THE PHILOSOPHY AND RELIGION OF SRI CAITANYA 


(2) He must not regard Siva and the other gods as existing indepen- 
dently of Krsna. 

(3) He must not disobey the Guru or regard him asan ordinary mortal. 

(4) He must not find fault with the scriptures. 

(5) He must not be lacking in faith in the power (māhātmya) of the 
Mantra and must not try to explain it from the materialistic point 
of view. 

(6) He must not commit sin on the strength of the belief that it can 
be expatiated through the chanting of the Name. 

(7) He must not equate the chanting of the Name with the other good 
deeds. 

(8) He must not give instruction regarding the Name to the non-belie- 
vers. 

(9) He must not be indifferent to the chanting of the Name. 

(10) He must not place the interests of the ego before the Name. 

If, however an offence is committed against the Name, the only way of 
expatiating it is to chant the Name. 

Smarana is fixing the mind on the name, form, or sports of Bhagavan. 
There are five stages of Smarana: Smaraņa-sāmānya, Dhāraņā, Dhyana, 
Dhruvānusmrti, and Samadhi. In Smaraņa-sāmānya the mind is fixed sli- 

ghtly on the object of concentration; in Dhāraņā it is withdrawn from all 
other objects and fixed on the object of thought in a general way (samanya- 
kāreņa-dhāraņam); in Dhyana it is specially concentrated on the name, 
form, qualities orsports of Bhagavan (visesato rupādi-cintanam). in Dhru- 
vānusmrti the special concentration is uninterrupted like a stream of 
nectar (amrta-dhārāvad); in Samadhi it is aware exclusively of the object 
of concentration and of nothing else (dhyeyamatra-sphurnam). 

Pada-sevā consists of such devotional activities as seeing or circumam- 
bulating the deity, following the procession of the deity, bathing in the 
holy rivers like the Ganga and the Yamuna, and residing in holy places 
like Mathura and Vrndavana. 

Arcana is ceremonial worship of the deity, or worship according to the 
rites as laid down in the scriptures. It is not idolatry or the worship of 

the image, but the worship of the Lord Himself, Who, out of His infinite 
mercy descends to the mundane level inthe form ofthe Sri Mürti, so that 
the fallen souls may be provided with an objective basis for spiritual 
reorientation of their lives. It isa divine dispensation under which it is 
possible for them to detach their mind and senses from the objects of the 
world and engage them in theservice of the Lord. The installation of the 
deity at home and the performance of ritualistic service at regular 
intervals helps the devotee focus his mind constantly on the Divine and 
fosters an attitude, which gradually turns into Divine love. 

The principle of Šrī ko is the central principle underliying all wor- 
ship, though it is mani ested differently in different religions. The Seme- 
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tic idea of a patriarchal god, the Christian idea of the cross and even the 
idea of the formless Brahman of the Advaitins or the formless Energy of 
the Šāktas, are but distant reflections of the idea of Sri Mürti. All such 
ideas, in so far as they have a meaning anda transcendental reference, 
perform the function of the Šrī Murti by helping us fix our mind on the 
Divine. Even if these ideas are regarded as phenomenal representations 
or imaginary symbols of the Divine, there is nothing wrong with them. 
“If the divine compassion, love and justice could be portrayed by the 
pencil and expressed by the chisel, why should not the personal beauty of 
the Deity, embracing all other attributes, be portrayed in poetry or in 
picture, or expressed by the chisel for the benefit of man? If words could 
impress thoughts, the watch could indicate time, and sign could tell us a 
history, why should not the picture or figure bring associations of higher 
thoughts and feelings with regard to the transcendental beauty of the 
Divine Personage?"! But, as we have already said, according to Sri 
Caitanya and the Vaisnava belief in general, the Sri Murti is not simply 
a visible symbol of the Divine, but the Divinity itself, and to regard it as 
otherwise is an offence. 

Bandana is act of homage, which includes salutation by prostrating at 
full length (dandavat pranamah). This is, truly speaking, a part of Pada- 
seva or Arcana, but is mentioned separately to indicate that it can be em- 
ployed independently as an Anga of Bhakti. 

Dasya consists of acts of service accompanied by the feeling that one is 
the servant of the Lord, which, in fact, underlies all acts of Bhakti. 

Sakhya is the feeling of fellowship with the Lord. Both Dasya and 
Sakhya follow from the very nature of the relation between Jiva and 
Bhagavan. 

Atmanivedana means complete dedication of the self. including the 
body, mind, senses, and the soul to the service of the Lord. It implies the 
absence of all efforts for the self (atmartha-cesfa-sünyatva) and the pre- 
sence only of efforts for the Lord (tad-arthaika-cestāmayatva). 

All these elements of Bhakti are interrelated. One may practise one or 
more of these exclusively, or one may practise all. The Sastras extol some- 
times one element and sometimes another, because persons differ in their 
aptitudes and capacities and the particular element that suits a particular 
individual is the best for him, just as there are different medicines for a 
particular disease, but the particular medicine that suits a particular pati- 
ent is the best for him.. We find each of these elements of Bhakti typified 
in the scriptures in some great devotee, whom we may adopt as our ideal. 
Thus Sravana is typified in Pariksit, Kirtana in Sukadeva, Smarana in 
Prahlada, Pada-sevā in Sri Laksmi Devi, Arcana in Maharaja Prthu, 
Vandana in Akrüra, Dasya in Hanumana, Sakhya in Arjuna, and Atma- 


1Thakur Bhaktivinod, Sri Caitanya Mahāprabhu, pp. 34-35. 


194 THE PHILOSOPHY AND RELIGION OF SRI CAITANYA 


nivedana in king Bali, while Amvarisa is the noble example of the devotee 
who practises all these (CC, Madhya, XXII, 77). 


Ritualistic (Vaidhī) and Spontaneous (Rāgānuga) Bhakti 
There are two stages of Bhakti—Vaidhi and Rāgānugā. Vaidhi-bhakti 
is injunctory and ritualistic. It consists in the observance of the rules and 
regulations or the rituals as laid down in the Šāstras. It is conditioned by 
the fear of transgression of the rules and is, therefore, more formal and 
mechanical than spontaneous.’ The rules are of two kinds, those which 
create an inclination for Bhakti (pravrti-ketuh) and those, which tell us 
what to do and what not to do to steady that inclination. Rāgānugā- 
bhakti is spontaneous and unconditioned by fear of transgression of the 
injuctions of the Šāstrās. In Ragdnuga- bhakti there isa continuous flow of 
Raga or attachment to the Lord, which makes it impossible for the devo- 
tee to follow the rules and regulations of Vaidhi-bhakti. Vaidhi- bhakti 
may be described, after Martineau, as the Life of Law and Rāgānugā- 
bhakti as the Life of Love. Love is blind. It seeks the object of love 
regardless of the norms that usually guide the conduct of an individual in 
society. So the devotee, who has reached the Rāgānugā stage, has a deep 
and natural feeling of attachment towards the Lord and the current of 
devotion that flows from his heart, spontaneously and ceaselessly, over- 
runs, on its course, all barriers of scriptural forms and injunctions,” that 
guide and restrict the course of Vaidhi-bhakti. Raganuga-bhakti is ,there- 
fore, described as Prabala or strong and Vaidhi-bhakti as Nirbala or 
weak.s 
Theologians have differed regarding the actual place of Vidhi or the 

injunctions and prohibitions in religion. Many in the West consider the 
sacrament and the church as essential and permanent elements in the life 
of a devotee. According to Jaimini’s dictum "*codanā-laksaņo'rtho dhar- 
mah’ Dharma consists in following the injunctions of the scriptures 
Bhagavata also says that the injunctions of Sruti and Smrti are the GUAE 
andments of Bhagavan and one, who violates them cannot be regarded as 
a true devotee.* Jiva Gosvamin refers to these statements and reconciles 
the apparent contradiction between them and Rāgānugā-bhakti by sayin 
that Bhakti is intrinsically different from ordinary Dharma Ee ihe 
devotional attitude is spontaneous and indedendent of the injunctio i 
the Sastras. It springs directly from the intrinsic potency of the e d 
attributes of thedivine being. The devotee is automatically drawn towards 
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the Lord just as the senses are automatically drawn towards their objects. 
Devotion may be attained even without the knowledge of scriptural in- 
junctions, though compliance with scriptural injunctions is, in most cases, 
necessary in the earlier stages, when the mind is distracted and the natu- 
ral state of composure that characterises Rāgānugā-bhakti does not exist. 
External observances like the worship of Sri Murti, the partaking of Maha- 
prasadam, and the chanting of the Holy Name, are intended gradually to 
bring about that state of composure by diverting the mind from the ob- 
jects of the senses to the lotus feet of Krsna and lighting the spark of 
devotion that lies concealed in our heart. Once this spark is lighted the 
necessity of external observances ceases. For devotion is the function of 
the soul, not of the body to which the external observances relate. When 
the function of the soul is roused, the activlties of the body and its senses 
are regulated by the spontaneous activity of the soul. The transgression 
of the scriptural injunctions at this stage is not voluntary but due to the 
natural state of Bhakti, which is an aspect of the Svartipa-sakti of 
Bhagavan. 

In Rāgānugā-bhakti the hazards and conflicts of moral life and the strain 
and stress caused by the imperatives of moral sense are completely over- 
come. It is a life complete in spirit. It enjoys complete freedom from the 
sense of ‘ought,’ which has necessary reference to an unaccomplished pro- 
cess and calls for striving and accomplishing. It is life fulfilled in love— 
love, that is released from all fetters and sanctions. Sanctioned love is 
not true love. It is only training in love. it is love that is conditioned by 
will and intellect. It is love without the zest of love. 

Rāgānugā-bhakti is emotional sublimation of intimate human senti- 
ments. Our love towards our children or a lady's love towards her 
husband or paramour is natural and intense. In Rāgānugā-bhakti the same 
love in all its intensity and spontaneity, is directed towards Bhagavàn. 
Rāgānugā-bhakti is said to be superior to Vaidhi-bhakti, even if it be ad- 
verse or imitative. Its supreme efficacy is vindicated by the examples of 
Pūtanā and Šišupāla. Pūtanā merely imitated parental affection for Krsna 
with a sinister motive, and yet she was graciously awarded by the Lord 
the status of his wet nurse (Dhatri). Šišupāla had a fervent feeling of life- 
long enmity towards Krsna, yet he was rewarded with Sayujya-mukti, be- 
cause the fervency of his feeling made constant concentration of his mind 
on Krsna so easy and spontaneous. But even though Raganuga-bhakti is 
so natural and spontaneous, it is still a means or Sādhana-bhakti like 
Vaidhī-bhakti. 

Rāgānugā-bhakti is so called because it follows (anugā) the line of devo- 
tion and attachment (rāgātmikā-bhakti) of the Saktis in the form of the 
Parikaras or divine associates towards the Saktimat (CC, Madhya, XXII, 
85). The Parikaras of Bhagavan in Vraja are the embodiments of the diffe- 
rent aspects of the divine energy of bliss, which reflects itself in them in the 
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form of different personal relationships, classified in terms of human senti- 
ments into five broad categories of devotional sentiments or Rasas, namely, 
Santa (quietistic devotion), Dasya (devotion as servitude or faithfulness), 
Sakhya (devotion as friendship), Vatsalya (devotion as parentsentiment), 
Madhurya (devotion as the sweet sentiment of pure love as between hus- 
band and wife or between lover and beloved). The Divine Energy of bliss 
or the Hlādinī-$akti itself is a harmonious combination of all these Rāsas, 
but itis reflected differently in different Parikaras of Vraja according to 
the differences in their loving attitude towards Krsna, just as the same rain- 
water tastes differently when it mixes with the different terrestrial objects. 
In milk it tastes as sweet, in Amalaki as sour, in some of the vegetables 
as salty, in pepper as pungent, in Gulaūcā as bitter, and in Haritaki as 
astringent. The varieties of Rasa reflected in the Parikaras become the 
different types of Rāgātmikā-bhakti, which the devotees, following the 
path of Rāgānugā-bhakti adopt as their ideals. Thus the types or ideals of 
Santa-rasa are Sanaka, Sanātana, Sananda, and Sanatkumāra, the types of 
Dāsya rasa are Raktaka, Patraka, Madhukantha and others; the types of 
Sakhya Rasa are Šrīdāma, Sudāma, Subala and others, who have a feel- 
ing of friendship towards Krsna; the types of Vatsalya-rasa are Nanda, 
Yasoda, Vasudeva, and Devaki, who have parental affection for Krsna; 
the types of Madhurya-rasa are the Gopis of Vrndavana, who regard 
Krsna as their husband or beloved. 

Rāgānugā-bhakti is only an imitation of Rāgātmikā-bhakti. In Rāgā- 
nuga-bhakti the devotee does not establish a direct personal relationship 
with Bhagavan. He only imitates the particular mode of Rāgātmikā- 
bhakti that suits his natural inclination. It is not possible for an ordinary 
person in physical body to attain the Rágatmika-bhakti of the Parikaras 
of Bhagavan, whose bodies are made of divine bliss. But Rāgānugā- 
bhakti prepares him for attaining it ultimately in a transcendental body, 
(siddha deha). So long as the devotee stays in the physical body, he 
performs Sravana and Kirtana and observes the other rules of Vaidhi- 
bhakti outwardly, but inwardly he imagines himself to be in the trans- 
cay netic qe qu io wb he i atu 

g Krsna day and night through that body, 
(CC, Madhya, XXII, 89-90). By constant meditation or Smarana he 
makes the whole of Vraja-līlā live before him. He enters into that Lila in 
his imagination and by serving Krsna, according to the zatak T aa 
or mode of Bhakti adopted by him, lives in the ecstasy of that Mn 
enjoyment. The imaginary transcendental body (antascintitg Siddha deha), 


1'bāhya' “antara’ ihāra dui ta sadhana] 
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however, is not wholly imaginary. It is a mental reflection of the trans- 
cendental body, which Bhagavan, out of His infinite kindness, imparts to 
the devotee. That the transcendental body is a gift of Bhagavan is cor- 
roborated by the second line of Sloka 3.9.11 of Srimad-bhagavata, which 
runs as follows: 
yadyad dhiyā ta urugāya vibhāvayanti tattadvapuh pranayase 
sadanugrahāyaļ 
Šrī Visvanātha Cakravartī, in his commentary, interprets the text to mean 
that Bhagavan imparts to the devotee a transcendental body exactly like 
the one which he imagines himself to possess and which is essential for 
the particular mode of Bhakti practised by him, because He is bound to 
do so on account of His always being subservient to the devotees. 

The idea of the transcendental body may not be acceptable to science. 
But the scope of scientific enquiry is restricted by its unscientific assump- 
tions. Science must explain everything in terms of matter and energy. 
The vital, the psychical, and the spiritual revelations of finer forms of 
energy must always remain sealed to it. For they are the expressions of 
Primal Energy, not the expressions or radiations of cruder forms of energy, 
working on the lower levels. Even matter is an expression of Primal 
Energy. Indeed Sri Caitanya does not believe in the existence of matter 
in the ordinary sense. He accepts a kind of dualistic hypothesis in which 
both matter and finite spirit are related to the Divine, matter indirectly 
and spirit directly. Matter is notan entity. It may be described as the 
restricted movement of the Primal Will, very much similar to Bergson’s 
matter, which is described as an inversion of movement of the ‘Elan Vital.’ 

The Taitriya-upanisad speaks of the five Kosas, by which the Atman 
is enfolded, the blissful body, the intelligence-body, the vital body, and 
the physical body. Beyond all these bodies is the spiritual body or the 
Bhava-deha. When the devotee is sufficiently advanced in devotion, he 
becomes free from the Kosas and realises the spiritual body. The spiritual 
body is made of Suddha-sattva, the luminous, expressive and unfettered 
substance of the spiritual order. The imaginary spiritual body (antascintita 
siddha deha), which the devotee contemplates in Raganuga-bhakti, is an 
imperfect replica of the spiritual body (siddha deha), he attains on the 
fruition of his devotion. Narottama Thakura says in Prema-bhakti- 
candrikā that what the devotee desires and meditates upon in the stage 
of Sadhana, he actually attains on the completion of Sadhana. The ima- 
ginary or contemplated transcendental body, therefore, is just the trans- 
cendental body proper in the making (pakvapakva matra vicdra).* 


1sadhane bhaviba jāhā, siddha dehe paba tāhā, 
raga pathera ei je upāyaļ 
sadhane je dhana cái siddha, dehe tāhā pat, 
pakvāpakva mātra še bicāraļ/—Narottama Thakura's Prema-bhakti-candrikd, 54-55. 
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mean that the devotee can realise himself as 
him in contemplation. This does not also 
mean that he can become Nanda or Ya£odà or any of the other Parikaras 
of Vraja through contemplation. The Jiva is intrinsically a manifestation 
of the Tatasthā-sakti of Bhagavan, while the Parikaras are the manifes- 
tation of His Svarūpa-sakti. Even on the attainment of realisation 
(siddhāvasthā) the intrinsic nature of the Jiva must remain the same. He 
can imitate and realise the Bhāva of a Parikara, but cannot become the 
Parikara himself. 

Smarana or contemplation and the service of Krsna through the 
medium of the imaginary transcendental body (antascintita deha) is the 
very essence of Rāgānugā-bhakti. But, as we have already said, Sri 
Caitanya emphasises that this should not be done to the exclusion of the 
external observances of Vaidhi-bhakti through the physical body because 
they are also helpful in Ragdnuga-bhakti. 


This does not, however, 
Krsna by identifying himself with 


CHAPTER XIII 


Priti, the End 


The concept of Priti implies two things: Priyata, the feeling of attach- 
ment or affection (bhava) for the beloved and Sukha or happiness. But 
Priyatā is not synonimous with happiness.! Indeed, it is opposed to 
happiness in the ordinary sense. Happiness, in the ordinary sense, means 
some kind of personal satisfaction. But Priyata is impersonal. It does 
not seek anything for itself. It implies a longing (sprihā) to contribute to 
the happiness (anukülya) of the beloved, even if it be at the cost of one's 
own happiness. It does not desire even the object of love, if such a desire 
hinders, in any way, the happiness of the beloved.* 

Priyatā has both a ground (asrya) and an object (visaya), while Sukha 
has only a ground and no object. The ground of Priyatā is, no doubt, 
the self, but Priyatā is meaningless without the object towards which it 
is directed. Sukha has its ground in the self, like Priyata, but it is not 
directed towards anyone else. It is. self-centred (CC, Adi, IV, 169-170).3 

But though Priyatā is opposed to happiness in the sense of satisfaction 
sought consciously for the self, it involves happiness, which follow as 
a natural concomitant of the happiness of the beloved.* Whatever contri- 
butes to the happiness of the beloved contributes to the happiness of 
the person loving. Therefore Priti involves happiness both in union and 
separation. 

Since the basic element in Prīti is selfless service of the beloved, it is 
called Seva, Sevá-sukha or the happiness that results from the service of 
the beloved is different from the happiness consciously sought for the 
self. It is a higher kind of happiness. 

Priti as the summumbonum is Priti directed towards Bhagavan. It is an 
expression of the Svarūpa-šakti of Bhagavan. As an expression of the 


1Pr. S., 61. 
2nija-premanande Krsņa-sevānanda badhe] 

se dnandera prati bhaktera haya mahākrodheļ/ CC, Ad, IV, 171. 
3prīti-visāyanande tadasrayananda] 

tāhā nahi nija-sukha-banchara sambandha[] 

nirupadhi prema jāhā, tàhà ei rīti) 

priti-visayasukhe āsrayera priti]] CC, Adi, IV, 169-70 
4gopigana karena jabe Krsna daršanaļ 

sukha-bānchā nahi, sukha haya kotiguņaļ| CC, Ādi, IV, 157 
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Svarūpa-śakti it is transcendental. It is not something that springs from 
the heart of the devotee himself, but something that is placed (niksipta) 
in it by the Svarūpa-šakti, when itis duly purified and is raised to the 
transcendental level by the ingress of Suddha-sattva. As an expression 
of Svarūpa-šakti or as something springing from the intrinsic quality of 
the Object of Desire it is natural or Svābhāvikī. Bhagavan realises through 
it His own intrinsic nature (svabhāva) as blissful love.! 

The difference between the bliss caused by Priti as directed towards 
Bhagavan or Bhügavat-priti and Sukha, in the sense of ordinary happi- 
ness, is, therefore, basic. While the bliss caused by Priti is a function of 
the Svariipa-Sakti, Sukha is a function of. Māyā-šakti. While the latter 
is caused by Sattva-guna, the former is Nirguna or beyond the three 
Gunas of Prakrti* There is difference also between the bliss arising from 
the Svarüpa or intrinsic self of Bhagavan (svarūpānanda or brahmánanda) 
and the bliss caused by Bhāgavat-prīti, which arises from Svarüpa-$akti.? 
The bliss of Bhagavat-priti intoxicates (mādayati) both the Bhakta and 
Bhagavan and results in their complete engrossment (parasparāvešatva) 
in each other. It is no wonder, therefore that Prītī is described in Bhāga- 
vata as having the guality of completely subjugating the Lord. We must 
not, however, take the state of parasparāvešatva to imply a state of 
complete identity between the devotee and the Lord. It is union in love, 
not identity in substance. It is like the union between iron and fire. 
When iron is heated it becomes fiery, but it retains its character as iron. 

The presence of Priti in a person cannot be known directly. But it can 
be known indirectly through its outward manifestations. The outward 
manifestations are the eight Sāttvika-bhāvas and the thirteen Anubhāvas 
or ensuants. The Sáttvika-bhàvas are Stambha (stupor), Sveda (perspira- 
tion), Romáfica (thrilling of body), Svara-bharīga (break of voice), Kampa 
(trembling), Vaivarnya (change of colour), Asru (tears), and Pralaya (loss 
of consciousness). The Sāttvika-bhāvas are not Bhāvas or emotions but 
merely the external signs of internal emotion. They are due to the dis- 
charge of intense psychic energy, which goes with spiritual intuitions in 
Prīti. Spiritual expressions are vibrations, which do not disturb the inner 
calm of spirit, but which distrub the equilibrium of the psychic and the 
vital being, because they are not accustomed to such high pressure. In 
Priti our psychological constitution is worked up to such an extent th t 
it brings into play some parts of our nervous system, which do not o ER 
narily function. lt is these that bring about such extra-ordinary ch rdi 
in the physiological apparatus.* PNSOSDBOS 

iPr. S., 67. 

2ibid, 62. 

ir Gauss ne Sat 
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T a = : e edis d E he Sáttvika Bhāvas manifested themselves in an extreme 
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The Anubhāvas are such outward manifestations of an internal 
emotion as Nrtya (dancing), Viluthita (rolling on the ground), Gītā (sing- 
ing), Krosana (loud crying), Tanu-mo[ana (twisting of the body), Humkdra 
(shouting), Jrmbha (yawning), Svása-bhüman (profusion of sighs), Lokdna- 
peksitā (disregard of popular opinion), Lālā-srava (foaming at the mouth), 
Attahāsa (loud laughter), Gharnd (giddiness) and Hikkā (hiccough). 
The Anubhāvas follow and strengthen an emotion. Šrī Jīva includes 
Sāttvika-bhāvas also under Anubhāvas. 

Prīti in itself is one and indivisible just as Bhagavān, to whom it relates, 
is one and indivisible. But just as Bhagavān manifests Himself perfectly 
or imperfectly according to the various degrees of the capacity of the 
devotee, Priti also manifests itself perfectly or imperfectly, according to 
the various modes of Bhakti adopted by the devotee and according to 
the different degrees of perfection of the deity to whom it relates. Since 
Krsna is the most perfect manifestation of Bhagavan, Priti finds its most 
perfect manifestation only in relation to Krsna. Krsna, according to the 
different degrees of manifestation of the Madhurya aspect of His perso- 
nality, is Pūrņa (perfect) in Dvaraka, Purnatara (more perfect) in 
Mathura, and Pirnatama (most perfect) in Vrndavana. Therefore Priti 
relating to Krsna also assumes the most perfect form only in Vrndavana. 


Stages in the Development of Priti 

Priti is eternally self-established and self-manifested in the Parikaras of 
Bhagavan, who are the ideal devotees. It is also the natural function of an 
ordinary Jiva. But in his case it lies dormant under the influence of Maya 
and has to be awakened and developed in stages. Bhaktirasāmrtasiņdhu 
describes the sequence of its development thus: Sraddhā (faith) —Sadhu- 
sanga (company of saintly persons)— Bhajana-kriya (acts of worship)— 
Anartha-nivrtti (elimination of all evils) — Nisthd (reliance)— Ruci (natural 
liking or taste) —Asakti (attachment)—Bhava (emotion)—Preman (love).* 
The first stage is that of Šraddhā, which means that one must have faith 
in Krsna, the Šāstrās and the Sādhus (saintly persons). This is followed 
by the company of the Sādhus (sādhusariga). The company of the Sadhus 
presents an opportunity for Sravana and Kirtana. Sadhusanga, Sravana 
and Kirtana purge the mind of all evil thoughts (anartha-nivrtti). When 
the devottee is thus freed from all anti-devotional thoughts his reliance 
on Krsna becomes firm (nisthā). The firmness of reliance creates a taste 
or natural liking for devotional activities (ruci), which further develops 
into a strong inclination (āsakti) for them. Then sprouts up the seed of 


adau sradhā tatah sadhusango'tha bhajanakriya] 
tato'narthanivrttih syāttato nistha rucistathah|/ 
athasaktistato bhavastatah premābhyudatiati! 
sādhakānāmayan premnah prādurbhāve bhavet kramah|/ 
Bhaktirasāmrta-sindhu, 1. 4, 15, 19 
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unalloyed devotion in the heart of the devotee in the form of spiritual 
emotion, called Bhava or Rati, which ultimately ripens into Prīti or 
Preman, CC., Madhya, XXIII, 5-9).! 

The emotion called Rati is not like the ordinary emotions known to 
psychology. It is a trans-psychological concept. It is not something that 
grows out of the phenomenal frame-work, but a manifestation of the 
Svarüpa-sakti of Bhagavan Himself. It is the first ray of the dawning sun 
of transcendental love (premasiryamsu samyabhak) on the spiritual hori- 
zon that penetrates the heart of the devotee.? It is known by nine 
ensuing attendant circumstances (anubhavas), which are enumerated thus: 
serenity of mind (ksūnti), which remains undisturbed, whatever be the 
circumstances; effort not to let a single moment of one’s life pass with- 
out rememberance of the Lord (avyartha-kālatā) distaste for the objects 
of sense (virakti); lack of pride (nirabhimānitā); firm faith that Bhagavan 
will be attained (asabandha); eagerness to attain Bhagavan (samutkantha); 
taste for singing the name of the Lord (nāma-gāne-rucih); natural incli- 
nation for the recital of the attributes of the Lord (tad-gunakhydne 
āsaktiļ); strong desire to live in the place where the Lord lived, e.g. 
Mathura, Vrndāvana etc. (tad-vasati-sthale pritih). 

When Bhava is intensified and the feeling of affectionate regard or 
attachment (mamatā) for Krsna increases, it is called Preman. Ujjvala- 
nila-mani describes Preman as bhāva-bandhana (tie of affection) that does 
not break even in the face of circumstances, which are sufficient to cause 
its break. For example Candrāvalī knows that Krsna loves Radha and 
loves her more intensely. This should be sufficient to turn her mind from 
Krsna. Still she loves him passionately. The reason why the tie of Preman 
is unbreakable is that Preman does not even fora moment seek the 
happiness of the self and there is no price it is not willing to pay for the 
happiness of the beloved. 

Caitanya-caritámrta describes Preman as a transcendental State, which 
even the wise cannot understand. The words, the mental states, and the 
modes of behaviour ofa devotee, who has attained Preman are all be- 


kono bhagye kono jivera sraddhā jadi haya] 
tabe $ei jiva sádhu-sanga je karayaļļ 
sādhu-sarīga haite haya srvaņa-kīrtanaļ 
sadhana bhaktye haya sarvanarthanivartana]] 
anarthanivrtti haite bhaktye nistha haya] 
nisthā haite srvaņādye ruci upajaya]] 
ruci haite bhaktye haya āsakti pracura] 
āsakti haite citte janme krsna prityánkura[] 
šei bhava gadha hele dhare prema nàma] 
sei prema prayojana...... sarvanandadītāmaļ] 
2$uddhasatvavišesātmā premasūryārnšu samyabhak] 
rucibhiscittamasrnyakrdasau bhava ucyate]] 
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yond our ordinary understanding (CC, Madhya, XXIII, 21). He is the 
one, who has drunk deep of the wine of divine love, and, like one over- 
taken by divine madness, now laughs, now weeps, now sings, now 
dances. 

Rati and Preman can be realised by a devotee while he remains in the 
physical body. But there are higher stages of divine love, which can be 
realised only when the physical body drops and the spiritual body is 
attained. This is probably the reason why Ripa Gosvāmin deals in detail 
with only Ruci and Preman in his Bhakti-rasāmrta-sindhu. He deals with 
the other stages separately in Ujjvala-nila-mani. We shall also, therefore, 
describe them separately. 


Higher Stages in Priti 

As Preman grows more and more intense, it develops into Sneha, Mana, 
Pranaya, Raga, Anurāga, Bhāva or Mahabhaya. 

Sneha is a sublimated form of Preman in which the bond of affection is 
thicker and the attainment of Krsna is of a higher order. It causes grea- 
ter melting of the mind (citta-dravatva). A devotee at this stage cannot 
bear separation from Krsna even for a moment. His thirst for the sight of 
Sri Krsna is never satiated. It grows ever and ever more.! Sneha is of 
two kinds: Ghyta-sneha and Madhu-sneha. Ghrta-sneha is love intensified 
or solidified like ghee. Ghee has its own taste, but it does not taste sweet 
unless it is combined with sugar. Similarly Gūrta-sneha has a taste, but it 
becomes sweet only in combination with other Bhavas. Madhu-sneha, on 
the other hand, is sweet in itself like Madhu or honey. Just as honey is a 
combination of rasas (juice) collected from different kinds of flowers, 
Madhu-sneha combines within itself different kinds of rasa, which account 
for its intrinisic sweetness. This difference in relish between Girta-sneha and 
Madhu-sneha is due to the fact thatthe former is characterised by “Tam 
Thine” attitude (tadiyatamaya bhava) while the latter is characterised by 
“Thou art mine" attitude (madiyatamaya bhava) towards Krsna. 

Ghrta-sneha is exemplified in Candravali, whose tadiyatamaya-bhava, 
implying a subdued feeling of regard for Krsna, imposes certain natural 
restrictions on her behaviour towards him, while Madhu-sneha is exempli- 
fied in Radha, whose madiyatamaya-bhava and exclusive concern for the 
happiness of Krsna override all considerations of propriety or improprie- 
ty and make her behave only in such manner as would contribute to his 
happiness. For example, Candravali cannot think of her feet touching the 
body of Krsna, but Radha will even plant her feet on his head if she 
thinks that it will give him a new amatory pleasure. 

Mana is pretended repulse of endearment. It is even more intensified 
form of love than Sneha. Therefore, it leads to even greater melting of 


1Bhakti-rasāmrta-sindhu, 3, 2. 43. 
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the mind. But the excess of emotion in it is concealed and an unfavour- 
able response to the beloved is pretended. This kind of curvedness is natu- 
ral to Priti in its higher stages. But instead of causing any hinderance to 
the happiness of. Krsna, it gives him a special kind of pleasure, which 
surpasses the relish of Sneha. Mana is either Udātta or Lalita, Udātta- 
mana is a developed form of Ghrta-sneha, while Lalita-mana is a develop- 
ed form of Madhu-sneha.! 

Pranaya is Mana intensified to such an extent that it develops Visram- 
bha or confidence." Šrī Jiva describes Vi$rambha as the feeling of one's 
identity with the beloved. This identity? however, is not like the identity 
of Jiva and Brahman in Sáyujya-mukti. This is an identity in which the 
difference between ASraya and Visaya is not obliterated, for, otherwise 
Priti itself would not be possible. Visvanātha Cakravartin describes Vis- 
rambha as the total absence of the feeling of diffidence or hesitation of 
any kind, which is natural when the beloved is regarded as having an 
identity, different from one’s own, and a general attitude of reverence, 
howsoever unprominent and undetectable, characterises one’s behaviour 
towards him. This is possible only when the Prana (life), Manah (mind), 
Buddhi (intelligence) and Delta (body) etc. of the lover are regarded as 
identical with their counterparts in the beloved; in other words, when the 
lover's concern for the life of the beloved is the same as his concern for 
his own life, when he feels that what appears as pleasure or pain to him 
also appears as pleasure or pain to the beloved, and when he thinks that 
what appears as true or false or as good, bad, or indifferent to him also 
appears as true or false, or as good, bad or indifferent to the beloved. On 
account ofthis feeling of identity the lover does not hesitate to do with 
the beloved what he does not hesitate to do with himself. For example, 
he does not hesitate to touch any part of the body of the beloved with his 
foot, just as he does not hesitate to. touch any part of his own body with 
it^ This iswhy the playmates of Krsna do not have any hesitation in 
riding his shoulders, or offering him to eat things, which they have them- 
selves partly eaten. 

Rüga is the state of intensi ranaya, i i 
is ee cured as CODE e Ma pue SUIS eM 
even extreme happiness is experienced as sorrow if it Ga not b a x 

: i ring about 
or prevents a meeting with Krsna. As an example of Raga Ujjvala-nīla- 
mani cities the case of Radha going out of her home ona hot 
day to see Krsna, while he is tending cows near th Kau tc 

sii) € Govardhana hill. 


1Ujjvala-nila-mani, Sthāyī, 12-16. 

2ibid, Sthay!, 78. 

3yisrambhah priyajanena saha svasyābheda mananam 

4yjgvanath Cakravarti's Ananda-candrika Tika on Ujj 5 1 

5duhkhamapyadhikau citte sukhatvenaiva vyajyatel jjvala-nilamani, Sth ayi, 78. 
yatastta pranayotkarsat sa raga iti ktriyateļ| Ujjvalantlamaņi, Sthayt, 84) 
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When she learns that Krsna is on the other side of the hill, she does not hesi- 
tate to climb the top. From the top of the hill she gazes at Krsna and 
is lost in bliss. Though her feet are severly scorched with the heat of the 
hill-stones and bruised by their sharp edges, she does not feel any pain, 
because her entire body, from top to bottom, is filled with the supremely 
soothing and exhilarating calm of divine bliss.* 

Anurāga is Raga intensified. When Raga is intensified it appears as 
fresh and makes the beloved also appear as fresh at every step.* The 
form (rüpa), attributes (guna), sweetness (mādhurya) and all other things 
pertaining to Krsna appear as always fresh. Though Radha always 
dallies with Krsna, he always appears to her as new, as if she had never 
seen him before. The nature of Anurdga and the very special manner 
in which it functions would te clear if we refer to the following states, 
which it brings about in the lover and the beloved: 

(a) Parasparavašībhāva (self-surrender): In Preman both the hero and 
the heroine have a feeling of surrender or subjugation towards each other. 
But the pequliarity of Anuraga is that while in Preman the feeling does 
not become manifest in the heroine on account of Lajjā (bashfulness) 
and Avahitthā (dissimulation) in Anuraga it becomes manifest in both the 
hero and the heroine.‘ 

(b) Premavaicittya (loving apprehension of separation): the very intensity 
of Preman in Anurága sometimes makes the lover lose consciousness of the 
beloved and feel the pangs of separation even in union. This happens for 
example, when the heroine i$ so much attracted by a particular aspect of 
the personality of the hero, or by a particular thing connected with him 
that her mind is completely lost in it, and she is rendered incapable of 
apprehending him even though he is present before her." This also 
happens when the mere apprehension of separation deepens into an actual 
experience of it. 

(c) Aprānī-janma-lālasā (desire for birth as inanimate matter): the thought 
of greater possibility of enjoying the company of Krsņa as an inanimate 
object sometimes makes the milk-maids of Vraja desire to be born as 
such, e.g. they desire to bē born as the flute of Krsna, which he never 
likes to part with.” 

(d) Vipralambha-visphūrti (vision of the beloved in separation): on account 
of the intensity of Preman in Anurāga the Gopis appear to see Krsna in 
every thing. The vision is so vivid that they do not for a moment doubt 
its validity. 


libid. Zibid, 102. 

3ibid, 104. tibid, 106. 
5Rādhāgovinda Nath, Gauniya Vaisņava Daršana, 1V, p. 2565. 
SUjjvala-nila-maui, Prema-vaicittya, 57. 

"Dana-keli-kaumudi text cited in Ujjvala-nīla-maņi, Sthāyī, 107. 
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Bhāva or Mahābhāva is sublimated Anurāga. It is characterised by the 
following states: : À E 
(a) Svasamvedya-dašā: a particular state of Anurāga, which experiences it- 
self. Anurāga is the only means for experiencing the Mādhurya of Šrī 
Krsņa, The more the intensity of Anurāga the more the sweetness of the 
Mādhurya experienced (CC, Ādi, IV, 44). At thesame time the higher the 
experience of Madhurya the greater the intensity of Anuraga. Anurāga 
sublimates Mādhurya and Madhurya sublimates Anurāga. There is, as it 
were, a race between the two (CC, Ādi, IV, 124). The race continues 
until both Anurāga and Mādhurya reach the bighest stage. At this stage 
the highest type of bliss is experienced. The bliss is so sweet and iniense 
that it obliterates the subject-object consciousness. The subject loses all 
consciousness of himself as well as the consciusness of the Madhurya that 
causes the experience of bliss. Only the bliss-consciousness remains, as if 
the bliss experiences itself. Sri Jiva says that in this state Anurāga melts 
the minds of Radha and Krsna to such an extent that they virtually be- 
come one and the perception of difference is not possible. Therefore the 
question of subject-object relationship does not arise. It is a unique expe- 
rience of Anurāga, which is free from all other elements normally present 
in an experience. There is neither any scope in it for any other experience, 
nor is any other experience necessary for it. It is self-sufficient. It is just 
Anurdga, causing and enjoying its own experience.” 

(b) Prakasita:a state, which automatically manifests itself through certain 
external signs. All the Sāttvika-bhāvas referred to above, or at least five 
or six of them, appear at a time in their most extreme form to indicate 
the presence of this state. 
(c) Yāvadāšrayavrtti: a state, which doesnot remain confined to the person 
concerned, but exercises its influence on the other Asrayas of Bhakti, the 
Siddha or Sadhaka-bhaktas present by his side. It also signifies a state, in 
which Raga, which is the ground or Asraya of Anurdga reaches the highest 
stage. The chief characteristic of this stage is that it converts even the 
nao of sufferings into sources of pleasure. This is exemplified by the 
opis of Vraja. There could hardly be a more painful circumstance for 
them than the one under which they would be compelled to disregard th 
injunctions of the Sastras and violate the categorical imperati E : 
7 z se ives of duty, 
which constitute the very breath of their life. They would lay dow 
their lives rather than undergo the suffering caused by the violati y down 
injunctions of the Sastras regarding their duty towards (1 Mā anas f Š 
others. But they do not hesitate for a moment to defy the Sastras enl 


Ymanmādhurya rādhāprema—dolie hona kari} 
ksaņe ksaņe badhe dohe keho nahi hàri]] 
2yyfijan ekībhāvena citralekhā 5 
yuūijan eki eknaya atra parasparamabhinnaci 
vešāt svasarhvedyadasà daršitā. (Ujjvala-nila-mani, SR vitii Que 
E B 1119, narocani Tika) 
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the society for Krsna. Their Raga or intense love for Krsna converted 
this extremely painful act into a source of supreme delight for them. 

Anurága can reach the stage of Mahabhava only in the case of the milk- 
maids of Vraja, whose only concern is the pleasure of Krsna, and for 
whom there is no sacrifice, they would not happily make, if it contributes 
even slightly to his pleasure. The queens of Krsna in Dvārakā are depriv- 
ed of the supreme delight of Mahābhāva, because their Anurdga is not of 
this order. It is not altogether unconditioned by a concealed or subdued 
interest. in their own pleasure. Their Anurāga is, therefore, called Saman- 
jasā-rati and is regarded as distinct in character and intensity from the 
Anurága of the milk-maids of Vraja, which is called Samartharati. 

We have already said that the bliss (anazda) and sweetness (middhurya) 
of Mahābhāva are of the highest order. But the supreme excellence 
(mahimá) of Mahabhava consists in the fact that its bliss and sweetness 
belong to it intrinsically, even as the sweetness of sugar belongs to it 
intrinsically. Its sweetness and bliss do not depend on any external factor. 
Another important characteristic of Mahābhāva is that the mind of the 
Gopi, who has attained the state of Mahābhāva is itself dissolved into 
Mahābhāva, and ceases to have a separate existence of its own.’ The 
result is that the activities of the sense organs, which are all controlled by 
the mind, issue directly from Mahābhāva and are its various expressions. 
They are, therefore, equally pleasing to Krsna, whatever be their out 
ward form. Even the words of reproach uttered by the Gopis are more 
pleasing to him than all the praises sung by the Vedas (CC, Adi, IV 23). 

Mahābhāva appears in two stages. The first stage is called Rüdha and 
the second stage is called Adhirüdha. The characteristics of Ridha-maha- 
bhāva are classified into those pertaining to the body and those pertain- 
ing to the mind. The bodily characteristic is the appearance of five or six 
or all of the Sáttvika-bhavas in their most excited from (uddipta) at one 
and the same time. The mental characteristics are: 

(a) Nimesāsahatā: incapacity for bearing separation from Krsna even 
for a moment. s 

(b) Āsanna-janatā-hrdviloņana: capacity to stir the hearts of all present. 
This is compared to the rising of waves in the sea, which affect every- 
thing present within their range. As an example Ujjvala-nilamani men- 
tions the meeting of the Gopis of Vraja with Krsna, after a long time, in 
Kuruksetra. At that time the stream of Mahabhava, gushing forth from 
their hearts, stirs the hearts of even the queens of Dvārakā and makes 
the signs of Rūdha-mahābhāva appear in them. 


1mahābhāvāti parthakyena manaso na sthitih. (Ānanda-candrikā, cited by Rādhāgovind 
Nath in Gauniya Vaisnava Daršana, IV, p. 2576) 
*ibid. 


208 THE PHILOSOPHY AND RELIGION OF SRI CAITAN:A 


(c) Tat-saukhye'pyārti-šarikayā khinnatva: sorrow through apprehension 
of distress even in the presence of happiness. The extreme concern of the 
Gopis for the happiness of Krsna sometimes makes them sorrowful, be- 
cause they apprehend that their behaviour is causing distress to Krsna even 
though it causes the greatest happiness to him." 

(d) Kalpa-ksanatva: capacity to make a whole age appear as a moment. 
The night in which the Rüsa-dance took place was as long as the night 
of Brahma, But the supreme bliss, which the Gopis experienced in the 
company of Krsna made the whole night appearto them as less than a 
moment. 

(e) Ksana-kalpatva: capacity to make a moment appear as a whole age. 
Krsna says to Uddhava in Bhāgavata “When I was in Vrndāvana the 
nights passed like a moment for the Gopis in my company. But since I 
have come here a single night appears to them like a whole age.” 

(f) Mohādyabhave” pyātmādi-sarva-vismaraņatva: forgetfulness of self 
and all other things in the absence of actual fainting. On account of 
excess of Arnurāga for Krsna, the Gopis lose consciousness of themselves 
and everything else except Krsna, without actually fainting, even as the 
saints forget themselves and everything else except Brahmānanda on the 
attainment of Samadhi.* 

Adhirūdha-mahābhāva is a special sublimation of Rūdha-mahābhāva,* 
in which the Šāttvikas are even further excited. Ujjvalanīlamaņi tries 
to give some idea of the essentially indescribable character of Adhirūdha 
by citing a Šloka, in which Siva says to Pāravatī, “If all the joys and 
sorrows of the transcendental Vaikuntha and the infinite Brahmāndas 
were ccllected into two separate heaps, these would not be equal to the 
shadow of even a dropofthe joy and sorrow of Radha’s love for 
Krsna."5 The sorrow of Radha is, of course, the transcendental sorrow 
felt in separation from Krsna which, as we shall see later, is even more 
relishable than the joy of union. 

Adbirüdha-bhava is of two kinds: Modana and Mādana. It is called 
Modana when the Sāttvikas attain a special hightened charm in both 
Radha and Krsna. Modana is found only in the Rādhā-group of Gopis 
because it is a development of Madhu-sneha, which is not found ane 
where outside this group.* Modana develops into Mohana in separation 
when the Sattvikas are even more hightened (suddīpta).” Radha is ihe 
only Asraya of Mohana, and inher it manifests itself too frequently 
The characteristics of Mohana are described as follows: "à 


YBh., 10, 31, 19. 

2Bh., 11, 12, 11. 

3Bh., 11, 12,12. . 

*Ujjvala-nilamani, Sthay?, 123. 

Sibid, 124. "ibid, 128. 
"ibid, 130. ibid, 132, 
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(a) Kāntāsliste pi mūrchana: Rādhā's mohana-bhāva makes Krsņa faint 
even in the embrace of his concert. To illustrate this Ujjvalanilamani cites 
a Sloka from Padyāvalī, which describes Krsna as enjoying the thrill of 
the loving embrace of Rukmaņī in his palace at Dvārakā. At the same 
time Radha is gripped with Mohana-bhava in Vraja, which has immediate 
effect on Krsna. He is reminded of his amorous pastimes with Radha 
in the bowers on the bank of the Jamunā in Vraja and the sweet memory 
of those pastimes makes him faint.’ 

(b) Asahya-duhkha-svikarad api tat-sukha-kamita: desire for causing 
happiness to Krsna even by undergoing unbearable suffering. Nothing 
can be more unbearable to Radha than her separation from Krsna. Still 
the only message she sends to Krsna at Mathura through Uddhava is that 
he need not return to Vraja, if that is likely to cause the least difficulty or 
embarrassment to him.” 

(c) Brahmānda-ksobha-kāritva: causing sorrow to the whole world. 
When Radha develops Mohana-bhava in her separation from Krsna, all 
the worlds, including the transcendental Vaikuntha, are struck with a uni- 
que wave of sorrow.? It is unique in the sense that it is essentially delight- 
ful, since it arises from Radha, the embodiment of Hlādini-šakti, of 
which the soul function is to cause delight. In mystic language it is the 
“sweet: bitter chalice of love” or “poisoned nectar." The very intensity of 
Rādhā's love in separation gives it an edge, which is pleasantly piercing 
and piercingly pleasant. Therefore, the wave of sorrow, which it sends 
round the Brahmāndas also has this dual character. Sri Jiva, however, 
says that although Mohana-bháva is more or less a permanent feature of 
the love of Radha, it is only seldom that it acquires this characteristic of 
engulfing the Brahmandas with the sweet sorrow or ‘the ecstacy of depri- 
vation’ she herself experiences. 

(d) Tir$cam api rodanam: the weeping of the animals. Ujjvalanilamani 
cites a Sloka from Padyāvalī, in which even the animals living in the 
water of the river Jamunā are said to have wept to hear Radha cry in 
the deep anguish of her separation from Krsna.* 

(e) Mrtyu-svīkārāt sva-bhutair api tat-sanga-trgud: craving death to 
serve Krsna with the elements of her body. Ujjvalanilamani cites a Sloka 
from Padyāvalī, which describes Radha craving for her death so that the 
five elements composing her body may disintegrate and mix with things 
that serve Krsna in various ways. She desires that the water element of 
her body may mix with the pool in which he swims, the fire or light 
element with the mirror he uses, the ākāša element with the ākāša of his 
court-yard, the earth element with the land on which he moves, and the 
air element with the air of his fan. 


lipid, Ujivala-nilamani, Sthayi, 133. ?ibid, 134. 
3ibid, 135. ‘ibid, 136. 
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(f) Divyonmada: divine frenzy, which expresses itself in some helpless 
acts and movements (udghūrņā) as, for example, the acts and movements 
of a Vasa-sajjayita or a Khaūditā heroine. As Vasa-sajjayita Radha for- 
gets that Krsna is in Mathura. She -imagines him to be in Vrndavana 
and to have promised to come to her ata particular time of night. In 
that expectation she adorns herself and her surroundings. But when he 
does not turn up, she sighs deeply and frets and fumes like a Khanditā 
heroine. Divyonmāda also takes the form of Citra-jalpa, which consists 
in Radha’s uttering deeply anxious and resentful words on her meeting a 
friend of Krsna. Of Citra-jalpa also there are several forms, e.g., Sam- 
jalpa, which consists in regretfully and ironically declaring the hero's 
ingratitude, or Avajalpa, which consists in declaring the unworthiness of 
the hero's love on account of his hard-heartedness. 

When Modana is sublimated it is called Madana. Mādana is the highest 
state, which Anurāga can attain. It is the very essence of Hlādinī-šakti. 
Therefore it includes all the different Bhavas or stages of Prema: Rati, 
Sneha, Mana, Pranaya, Raga, Anurága, Mahābhāva. Yt excels Mahābhāva, 
because it is Mahabhava intensified. Its only Asraya is Radha, in whom 
it is always present, though not always manifest. It is manifest in union 
and unmanifest in separation. 

As the root ‘mad,’ from which the word ‘mddana’ is derived, indicates, 
the pleasure derived from Mādana has an intoxicating quality which is 
not found in Modana, despite its extreme blissfulness. But the uniqueness 
and super-excellence of Madana consists in a special quality, which it is 
not possible to describe or comprehend. It isthe quality of eternally 
combining a thousard different and even contradictory Bhavas associated 
with a thousand different and contradictory experiences (yadvilāsa virā- 
Jante nityalila sahasradhā) in relation to Krsņa. Mādana has the unigue 
capacity of directly experiencing a thousand different kinds of enjoyment 
of union with Krsna on only seeing him or recalling his memory. 
vai eso XU RU are not imaginary (sphirti). The capacity to 
mune ces (CRUE AOS Qe sepas) to 

Rodan Giles MI HA ava) in these experiences. What, 
, conceivable is the fact that it pre- 


sents these multifarious experiences of union simultaneously with multifa- 
rious experiences of separation (viyoga) involving craving (utkantha) f. 

union. The grounds (āsraya) of these contradictory experienc Or 
different Prakāšas (manifestations) of Radha, which enjoy th es are not 
tely at the same time. But it is the same Prakāša that ess S tie zu] 
riences, howsoever contradictory in nature, icc em m expe- 
Mādana is appropriately called the fountain-head of all th Uo TGS 
of Bhāva and bliss (sarva-bhavodgamollgsi)? — € Various types 


1Ujjvala-nilamani, Sthāyī 155. ?ibid 
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Sthāyī-bhāva (Basic Emotion) 

We have described the different grades of devotional feeling one may 
realise as one advances in Bhakti. But the particular grade upto which a 
devotee may advance depends upon his Sthāyi-bhāva or basic emotion. 
The Sthāyī-bhāva is determined by the particular character (svabhāva) of 
the deity by which he is inspired and which produces a particular kind of 
conceit (abhimana) in him. The conceit may take the form of (a) Anugrā- 
hyābhimāna (the conceit of being favoured by the deity), (b) Anugraha- 
kabhimana (the conceit of being one, who favours the deity), (c) Mitra- 
bhimāna (the conceit of being a friend of the deity), and (d) Priyābhimāna 
(the conceit of being a beloved of the deity). The conceit of being 
favoured by the deity may be with or without the feeling of Mamatā 
or affectionate attachment. Those, who are without such feeling are 
called Sānta-bhaktas. In the absence of the feeling of Mamata, which 
draws the deity nearer, the Santa-bhakta has to be content with merely 
contemplating or lookingat him as Brahman or Paramātman from 
a distance.! The examples of Šānta-bhakta are Sanaka, Sanātana and 
others. They are called Jnānin-bhaktas, because their attitude of devotion 
is mixed with Jnāna. Their devotion cannot go beyond the state of Rati 
and their proper place is Vaikuntha. Those who have the feeling of 
Mamatá regard the deity as their Palaka (protector), Prabhu (master) or 
Lalaka (superior) and themselves as his Palya (subject), Dasa (servant) 
or Lálya (inferior in relation). They can go up to the state of Raga. 

The devotees, who have the conceit of favouring the deity, have 
Vātsalya-bhāva or parental affection towards him. They regard the 
deity as their son and themselves as his father or mother. In their case 
devotion reaches the state of Anurāga (CC, Madhya, XXIII, 35). The 
devotees, who have the conceit of being a friend of the deity, regard him 
as their friend. Their devotion also is of the nature of Anurdga (CC, 
Madhya, XXIII, 35). It is called Maitrya or Sakhya. But if both Vatsalya 
and Sakhya types of devotion are characterised by Anurdga, what, one 
may ask, is the difference between them? The answer is provided by the 
Caitanya-caritamrta text Madhya, XXIV, 26, which indicates that the 
devotional feeling in the case of Vātsalya-bhāva goes up to the last stage 
of Anurāga, while in the case of Sakhya-bhava it goes up to its first stage 
only. 

The devotees, who have the conceit of being the beloved of the deity, 
regard him as their lover. Their Bhava is called Kanta-bhava or Madhura- 
rati. In the case of the queens of Dvaraka, Madhura-rati goes up to the 
last stage of Anuraga or the first stage of Mahabhava, while, in the case of 


’ the Gopis of Vraja, as we have stated before, it goes up to an advanced 
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. stage of Mahabhava called Modana, and, in the case of Radha herself, 
it goes up to the last stage of Mahabhava called Madana. 

Thus there are five kinds of basic emotion or Sthayi-bhava: Santa, 


i s  Dàsya, Sakhya, Vatsalya and Madhurya, corresponding to the five diffe- 
rent kinds of conceit a devotee may have in relation to Krsna. They are 
| also known as the five kinds of Rati (CC, Madhya, XXIII, 25). 


tuts 





CHAPTER XIV 


Rasa or Transcendental Relish 


The Sthāyī-bhāvas, when combined with the four Sāmagrīs (ingre- 
dients), called Vibhava, Anubhāva, Sāttvika-bhāva and Vyabhicari-bhava 
are raised to their corresponding states of transcendental relish, called 
Rasa, in the same manner in which curd, when mixed with sugar, cam- 
phor and pepper becomes rasála, which has a unique taste of its own (CC, 
Mahya, XXIII, 26-29). 

Vibhāvas are the exciting conditions, which make the basic or domi- 
nant emotion (sthayi-bháva) capable of being relished (ratyāsvāda-heta- 
vah). They are of two kinds: Alambana (substantial excitants) and 
Uddipana (enhancing excitants). Alambana is further divided into Asraya 
and Višaya. Aéraya is the person in whom Rati originates and Višaya 
the person towards whom it is directed. Thus the devotee of Krsna is 
Āšraya and Krsna is Visaya. But in relation to the Rati of Krsna himself 
Krsna is Āšraya and the devotee towards whom his Rati is directed is 
Visaya. Uddipana Vibhava of Krsna-rati consists of the attributes, the 
dress, the ornaments, the flute, the smile etc. of Krsna, which excite the 
devotional sentiment (CC, Madhya, XXIII, 30). The Anubhāvas or the 
ensuants like dancing and singing, which follow an emotion and streng- 
then it and the Sāttvika-bhāvas have already been explained. The 
Vyabhicāri-bhāvas, also called Sarncāri-bhāvas are auxiliary feelings of 
transitory character, which appear and disappear like wayes in the sea, 
but leave the dominant emotion unaffected. Thirty-three Vyabhicāri- 
bhāvas are usually mentioned, e.g. Nirveda (self-disparagement), Visāda 
(despondency), Harsa (joy), Vitarka (doubt), Asūyā (envy,) Nidrā (drow- 
siness), Bodha (awakening) (CC, Madhya, XXIIT, 32). Corresponding to 
the five Sthāyī-bhāvas there are five principal Rasas, namely, Santa, 
Dasya, Sakhya, Vatsalya and Madhura (CC, Madhya, XXIII, 33). Seven 
other Rasas of the orthodox poetics, namely, Hasya (the comic), Adbhuta 
(the marvellous), Vira (the heroic), Karuna (the pathetic), Raudra (the 
furious), Bhayānaka (the terrible), Vibhatsa (the abhorrent) are regarded 
as secondary, because they are only indirectly related to Krsna-rati. 

Each succeeding one of the principal Rasas is superior to the preced- 
ing. The superiority of a Rasa consists in greater intimacy with Krsna, 


1Bhakti-rasāmrta-sindhu, 2, 5, 115-17. 
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lesser feeling of regard for his power and majesty as God (aisvar ya) and 
higher bliss. Each succeeding Rasa also has all the qualities of the preced- 
ing besides a distinguishing quality of its own. The distinguishing 
feature of Sánta-rasa is relinquishment of all worldly desires (trsná-tyaga) 
and faith in Krsna (Krsna-nisthā) (CC, Madhya, XIX, 176-77).* As 
already stated the Šānta-bhakta knows Krsņa as Brahman or Paramāt- 
man and in his case the guestion of conceiving a personal relationship 
with him does not arise. Dasya-rasa implies personal relationship as 
between a master and servant. The only desire that animates the devotee, 
who has the conceit of a servant is the desire to give comfort to Krsna 
and contribute, in whatever way possible, to his happiness. But his 
devotional attitude is characterised by a feeling of respect towards the 
master, which prevents him from coming too close to him (CC, Ādi, III, 
14; IV, 17).* 

In Sakhya the feeling of regard for Krsņa asa superior person is 
transcended. The devotee treats him as his egual. He serves him, but 
also allows himself to be served by him (CC, Adi, IV, 22)? In Vatsalya 
the conceit that the devotee is equal to Krsna is also transcended. He 
regards himself as superior in power and intelligence and Krsna as wholly 
dependant upon him for his care and protection. The Aišvarya aspect of 
Krsna is further eclipsed by his Madhurya aspect and the feeling of 
‘mineness’ (madīyatā-bhāva) in the devotee is particularly hightened (CC, 
Ādi, IV, 21). Mother Yašodā refuses to regard Krsna as the creater or 
destroyer of the universe, even when she sees the entire universe, in- 
cluding herself and the child Krsna, in his mouth. On the other hand she 
regards it as her privilege to scold and beat him when he does not behave 
properly. This Bhava completely subjugates Krsna (CC, Adi, 1V, 20).* In 
Madhura-rasa the feeling of mineness reaches its climax and the relation- 
ship is much more intimate than even in Vātsalya, since the lordship of 
Krsna is almost completely overcome. The love of the milk-maids of 
Vraja is unrestricted by any kind of fear, hesitation, delicacy, convention 
or feeling of reverence. This is evidenced by the narrative in Bhagavata, 
according to which they do not feel at all attracted by Krsna in his 
majestic form having four hands. But even the milk-maids of Vraja are 
not capable of fully subjugating the lordship of Krsna, which is possible 
only in the case of Srīmatī Radhika. Krsna finds it impossible to retain 


Yersganigtháà, trsņātyāga—šāntera dui guņeļ] 
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his four-armed form before her. 

Madhura-rasa expresses itself in two forms—Vipralambha and Sam- 
bhoga. Vipralambha signifies separation in love, and Sambhoga signifies 
union or consumation in love. Vipralambha, according to Sri Caitanya, 
represents the highest form of spiritual realisation. lt increases the inten- 
sity of Preman and embellishes the joy of Sambhoga. The bitterness 
caused by Vipralambha is only apparent, because it does not, like the 
state of separation between the lovers on the phenomenal plane, imply 
interposition of time and space. In the transcendental world, where union 
and separation can exist simultaneously, there is no substantive ex- 
perience except that of unmixed joy and inseparable union. 

A special characteristic of the Rasas is that, although, speaking objec- 
tively, they are higher and lower in relish and Madhura-rasa is the 
highest of them all, the devotee of each type of Rasa has the feeling that 
his own Rasa is the highest (CC, Adi, IV, 38-42). The Rasas are some- 
times mixed up. For example, in Yudhisthira we find a mixture of 
Sakhya and Dāsya, in Baladeva a mixture of Sakhya, Dasya and Vatsalya 
and in Patta-mahisis a mixture of Dasya and Madhura-bhāva. The 
Prīti in which all the five types of Bhāva are absent is called Sāmānya 
(general) Prīti. The devotees of the Samanya and Santa type are called 
Tatastha, because they lack in the feeling of intimate personal attachment 
to the deity. The devotees of the remaining type, who have the feeling of 
intimate personal attachment to the deity are called the Parikaras of the 
deity. 

Since the outer structure of the theory of Rasa in Bengal Vaisnavism is 
based on the secular theory of Rasa in orthodox poetics, the question is 
often asked as to whether Bhakti can at all be regarded as a Rasa. While 
some of the theorists like Bhoja and Sudeva regard Bhakti as Rasa, ex- 
pressly or by implication, others hold that it cannot be regarded as Rasa, 
because it is lacking in the ingredients of Rasa, and because it involves 
unequal relationship between the Bhakta and the deity, while Rasa is possi- 
ble only in affectionate relationship between equals. Sri Jiva replies to 
this objection by showing that all the ingredients of Rasa, the Sthayi-bhava, 
Vibhava etc. are fully present in Bhakti, and by stating that the relationship 
between the Bhakta and the deity is unequal only in the case of devotion 
to ordinary deities (prākrta-devādi-visaya) and not in the case of devotion 
to Krsna, in whom Madhurya operates to remove allinequalities. He also 
points out that Rasa, in the real sense, is possible only in Krsna-rati, which 
is a modification of Aprakrta-sattva and not in Laukika-rati (mundane love) 
between the ordinary hero and heroine, which is a modification of Prakrta- 
sattva-guna. In Laukika-rati the Sthayi-bhava, Vibhava and Vyabhicari 
bhava etc. are all Prakrta, while in Krsna-rati they are all Aprakrta. There- 
fore the pleasure in- Laukika-rati is slight, short-lived and painful at the 
end, while the pleasure in Krsna-rati is permanent, transcendental and 
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higher than even the relish of Brahman, to which the pleasure of Laukika- 
rati is said to resemble to some extent by the rhetoricians.! The only 
Rasa, which, according to Šrī Jīva, Laukika-rati is capable of awakening 
is Vibhatsa or Disgustful, The Sruti text raso vai saļ also identifies Rasa 
with Bhagavan and not with anything Laukika. 


Madhura-rasa and Eroticism : 

It should be clear from what has been said above that the theory of Rasa 
in Bengal Vaisnavism is basically different from the theory of Rasa in or- 
thodox poetics. It has borrowed from the latter only its outer structure, 
with necessary modifications to suit its convenience, while in actual con- 
tent it is based on the Rasa-vijnana of Srimad-bhagavata, in which the 
five-fold principle of Krsna-rati (Santa, Dāsya etc.) is clearly laid down? 

„and which speaks of Bhakti as rasa? 

This outward resemblance of the theory of Rasa in Bengal Vaisnavism 
with the theory of Rasa in poetics, and the outward resemblance of Krsna- 
līlā with the general behaviour of human beings on earth, have given rise 
to serious misunderstanding among scholars, particularly in regard to the 
divine sports of Krsna with the Gopis. These are sweepingly described as 
vulgar? or immoral, and the emotionalism of the devotee, who contem- 
plates them is deprecated as sensual delirium.? “The mystic experience of 
the divine sports," says S. K. De, “is almost entirely governed by the erotic 
feeling and wholly steeped in it, the other sentiments only touching its 
fringe. The highest object of religious adoration and worship is conceived 
and moulded, after the Pauranic legend, in a frankly erotic cast, and there 
is nowhere any suggestion of allegory in the circumstantial working out 
ofits minute sensuous details. The glorification of the sex impulse is 
supreme." 

E If the charge of sensuality is directed against the post-Caitanya Saha- 
jiya cult of Bengal, whose followers also claim allegiance to Sri Caitanya 
it is justified. There is no doubt that ugly facts can be pointed out à 
support of it. The almost open debaucheries of these so-called follo 

of Sri Caitanya have more than once been brought to our notice b ue 
critics, and they are so painfully true that it would be absurd to sā = 
role of an apologist for them. But it should be clearly understood that the 


lRasain poetics is said to be like the Pratinidhi 
a re 3 
Ga, vi CA e not Brahmànanda dem IM is dee 
more relishable than even Brahma : 1 R à nitely 
2Bh, 3, 25, 38. nanda. Haribhaktisudhodaya, 14, 36. 
3ibid, 1, 1, 3. 
4E. W. Hopkins, Erhics of India, Yale Universit 
5John Mckenzie, Hindu Ethics, pp. 177-78. ity Press, New Haven, 1924, p. 200. 
6Barth, Religions of India, p. 228. 
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Sahajiyas have not the remotest connection with Sri Caitanya or the 
Bhakti movement initiated by him. They are the dregs of the most degenera- 
ted and perverted form of Vaisnavism, which the Caitanyaites have not 
only always disclaimed but condemned in the most emphatic terms. 

Sri Caitanya’s views on sex and sensuality are too well known. Even 
critics like S.K. De have freely admitted that “he held an ascetic type of 
morality and expressed strict views regarding sexual relationship." He 
is even criticised for over-strictness in his insistence that an ascetic must 
under all circumstances avoid the company of a woman. In this connec- 
tion the punishment he gave to his disciple Chota Haridāsa for begging 
rice of Madhvi, an old woman, who was also one of his foremost devo- 
tees, is usually pointed out. Chota Haridasa had gone to Madhvi to beg 
for good quality of rice at the instance of Bhagavan Ācārya, who had in- 
vited Šrī Caitanya to have his meal at his house. When Šrī Caitanya 
came to know of this he ordered that Chota Haridāsa must never be ad- 
mitted to his presence. Damodara Svarüpa and other intimate compa- 
nions of Sri Caitanya felt that the punishment was too severe for Chota 
Haridāsa to bear. They, therefore, begged the Master to forgive him. The 
Master replied “I cannot bear the sight of a Vairāgin, who has conversed 
with a woman. Better you attend to your business and stop idle talks. If 
you again plead with me for Chota Haridāsa, you will not find me here.” 
The pleadings of Paramananda Puri, a brother disciple of Sri Caitanya's 
Guru Īsvara Puri, whom he respected greatly, also failed to soften him. 
Chota Haridasa waited for a year, hoping that the Master may yet show 
mercy on him. But finding him still inexorable, he went to Prayag and 
gave up his life inthe holy waters of the Triveni, so that he may serve 
him in the next life. When his end was related to Srī Caitanya he com- 
mented with a light heart, “this is the penalty for looking at a woman" 
(CC, Antya, II, 163). The example of Chota Haridāsa was not lost on 
the other disciples of Šrī Caitanya. Caitanya-caritāmrta says: “They 
stopped talking with women even in their dreams” (Antya, IL 140). It is, 
therefore, universally recognised that even the followers of Sri Caitanya, 
in their actual life, upheld the highest standard of morality.? 

But,Dr. De has held that though in actual life the devout saints of 
Bengal Vaisnavism have been *morally irreproachable' and though Bengal 
Vaisnavism condemns direct erotic practice, it encourages ‘vicarious erotic 
contemplation.’ It emphasises the inward realisation of the divine sports 
in all their erotic implications as the ultimate felicitous state, and thereby 
promotes the abnormal satisfaction of a highly refined erotico-religious 
sensibility.'? 

This sadly betrays an attitude of mind, which is either wholly biased or 


1$.K. De, Early History of Vaisnava Faith and Movement in Bengal, p. 419. 
ibid. Sibid. 


218 THE PHILOSOPHY AND RELIGION OF Sri CAITANYA 


utterly ignorant of the basic principles of human psychology. The view 
that Bengal Vaisnavism condemns direct erotic practice, but encourages 
vicarious erotic contemplation is obviously based on the assumption that 
our mind consists of isolated processes, that our willing is independent of 
our thinking and feeling, and that the general pattern of our thoughts and 
feelings may be entirely different from the general pattern of our mani- 
fest behaviour. This is altogether a false assumption. Psychology does 
not bear witness to a mind that is an aggregate ora mechanical whole of 
isolated parts. It says that our thoughts, feelings and volitions are phases 
in the life history of the same conscious individual and the inner and outer 
expressions of the same complex whole. It is, therefore, preposterous 
to presume that they can run in opposite directions. It is impossible that 
a devotee may indulge in vicarious erotic contemplation and be pure in 
life, or that he may be pure in life and indulge in vicarious erotic contem- 
plation. The spotlessly pure outward life of Sri Caitanya and his follo- 
wers and the highest ideals of morality, which they preached and practi- 
sed, wholly preclude any possibility of their indulging inwardly in imagi- 
native experience of erotic sentiment. They had not renounced power and 
pelf and spurned extensive opportunities of sense enjoyment only to in- 
dulge in imaginative and vicarious experience of sensual pleasure. 

Šrī Caitanya and his followers do not miss any opportunity to emph- 
asise that the amours of Krsna with the Gopis of Vraja, which they 
recommend as the highest object of religious contemplation, must not be 
viewed as similar to the love affairs of the ordinary heroes and heroines 
of this world (prakrta-kama). They are the spiritual pastimes of Krsna 
with the bodily manifestations of his own highest energy of bliss (Hlādinī 
Šakti) and as such the natural expression of the divine self. They are 
designated as Kāma, not because they have anything to do with Kāma or 
lust, in the ordinary sense, but because the outward movements (cestā) 
in them are similar to those in the love affairs of the ordinary heroes and 
heroines. Basically the two are opposed to each other as light is opposed 
to darkness." Kama in transcendental Vrndāvana is not actually Kama 
in the ordinary sense, but Kama, in the transcendental sense, or 4 prākrta- 
kama, which actually means Preman or transcendental e The fund - 
mental difference between Kama and Preman is that while the for i 
self-regarding and aims at one’s own pleasure, the latter is dictom 
ET pe aims entirely at contributing to the pleasure of the divine 

Preman is not simply the idealised form 
m MU m 
which believes in the highest development of all our faculties, NOU 


Xataeva kame preme bahuta antara] 
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the faculty of sex, under the control of reason. It believes ia the comp- 
lete transcendence of everything mundane. The transcendental love of 
Vrndāvana has no scope for the sensuous and self-seeking love of the 
mundane world. 

The question of sex simply does not arise with the denizens of Vrnda- 
vana because they do not have physical body and senses. Their body and 
senses are all spiritual. Therefore their movements and activities are also 
spiritual, even though the language generally used to describe them and 
the imagery which these descriptions arouse may make them appear as 
little different from the physical movements and activities of the lovers 
on earth. The difficulty pertaining to language is unavoidable, and it has 
been experienced by all the religions of the world in describing the high- 
est truths of religious experience. The only thing one may do in this 
connection is to use necessary safeguards and take necessary precautions. 
Sri Jīva has, therefore, cautioned that so long as our mind and senses are 
not purified and there is any possibility of our deriving vicarious erotic 
pleasure from the contemplation of the amorous pastimes of Krsna with 
the Gopis, we must not contemplate them." 

The outward similarity between the amours of Krsna and the love 
affairs of the worldly people is but natural, because the latter, according 
to Bengal Vaisnavism, are the perverted reflection of the former. But to 
interpret the former in terms ofthelatter is to interpret the higher in 
terms of the lower, the substance in terms of the shadow. The fallacy, 
however, is involved in the epistemological situation itself. The critic, 
whose own mind is perverted and who has not been able to rise above 
the shadowy world of senses cannot think of amorous activities, which 
are categorically different from sensuousness. The Srngāra-rasa of Vrnda- 
vana is altogether of a higher dimension and involves a higher plane of 
existence to which he must rise before he can comprehend and appreciate 
it. Until then he must accept the account given by the saints and the 
sages, who have themselves risen to that plane and realised the ultra- 
sensory character of the Rasa. The sage Suka has said in B/iagarata that 


"the Madhura-lila of Krsna with the Gopis, far from being a sport 


in sexsuality provides an excellent remedy for the malady of sex, if we 
listen to its narrative with faith and devotion.? The fact that even a 
Jnānī-bhakta like Uddhava who had gone to Vrndàvana with the sole 
purpose of communicating right knowledge to the Gopis so that they 
might not feel the pangs of separation from Krsna, returned converted 
and longed to be a Gopi himselfso that he might taste the pleasure of 
the conjugal love of the Gopis, shows that their love was not worldly or 
sensual. The Padma-purāņa says that even the Srutis incarnated as Gopis 


lpauruga vikāravat indriyaih rahasyalilà tu na upasya. BS, Sec. 338. 
2 Bh., 10, 33, 39. 
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to relish their transcendental love. 

According to Vedanta-sütra, II, i. 33 (lokavat tu lila kaivalyam) the 
Lord's intrinsic self consists of the spontaneous sports of his bliss, and in 
his amorous sports with the Gopis he realises his own nature as bliss in 
its perfection. His sports are similar in form to those of the phenomenal 
beings (/okvat), but not phenomenal (/aukika). In the phenomenal world 
the pleasure derived from conjugal love is regarded as the highest kind of 
sensuous pleasure. Similarly in the non-phenomenal world the sports of 
Krsna taking the form of his conjugallove with the Gopis are the highest 
expression of divine bliss. This does not mean as Dr. De thinks, that ‘‘the 
sex instinct is thus acknowledged in this theology as one of the highest human 
instincts which finds a transfigured counterpart or ideal in the highest spor- 
tive instinct of the divine being"! but that the sex instinct and its expres- 
sions in the phenomenal world are a disfigured and distorted counter- 
reflection of the Lord's eternal urge to sport with his own Saktis. It only 
suggests that the sex instinct is rooted in reality as the shadow is rooted 
in the very object of which it is the shadow, and explains why it is 
psychologically impossible to eliminate it completely, unless one rises 
above the shadowy existence of the world of senses and the link with 
Reality, temporarily lost or forgotten under the influence of Māyā, is 
revived. As soon as this is done the way is opened for the inflow of 
Suddhasattva, the divine light that makes the shadow disappear, leaving 
no scope for the morbid growth of sensuality that flourishes under it. 

There is, however, an aspect of Madhura-rasa, which is not even out- 
wardly similar to the Laukika-šrngāra-rasa. Kavikarnapüra calls it 
Prema-rasa and regards it as distinct from Srngara-rasa.? Angasanga or 
bodily contact is possible in Srngàra-rasa but not in Prema-rasa. As an 
instance of Prema-rasa can be cited: the following lines of Sri Rüpa in 
which Radha and Krsna are seated together in the Yoga-pitha, calm as 
the deep sea, with tears of love incessantly trickling down their eyes and 
the Sakhis, sameling on either side, wiping them out with the hem of 
their garments: 

tararigadangaya kila rangadevyā, savye sudevya ca lanaira savye] 

slaksā abhimarsena vimrjyamānasvedāšru-dhārau siciyāficalena 
The depth of their love seems to make their bodies; II 

( ocies incapable of move- 

ment. The same sentiment seems to be expressed in the following line of 
Candīdāsa in which the lover yearns for the company of the b i um 
vouchsafes not to touch her body: Yeu. but 

ekatra thakiba nahi parasiba, bhāvinī bhaverg dehāļ 
It has been suggested that Prema-rasa belongs to a Prakāša (manifesta 
tion) of Rādhā-Krsņa, which is different from the Prakāša to which Srn- 


1S. K. De, op. cit., p. 287. 
2 4lamkara Kaustubha, 5, 34. 
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güra-rasa belongs,’ as if the two are antagonistic to each other. But in 
our view Prema-rasa is like the seato which Srngára-rasa belongs as its 
waves, and the essential character of both is the same. Therefore, they 
can co-exist. In the Rása-lilà of Sri Krsna, perhaps, the dominant Rasa 
is Srngara-rasa, while in the Vastra-haraņa-līlā the dominant Rasa is 
Prema-rasa, as Sri Jiva also seems to think. 


Parakiyà-rasa 

The most important contribution of Šrī Caitanya to the Rasa-šāstra 
is his doctrine of Parakiyā-rasa. Sri Ripa defines a Parakīyā heroine 
as one, who offers herself to Krsna on account of her Raga or natural 
attachment towards him, without entering into a formal wedlock, and 
without caring for the propriety or impropriety of the act according to 
the Šāstras. The very intensity of her love makes her oblivious of all 
other considerations. This kind of love for Krsna is eulogised in Bhāga- 
vata, but no one before Sri Caitanya recognised it as the highest 
devotional sentiment. There is no doubt that authorities like Bharata 
Muni have recognised the superiority of Parakiya-rasa in secular Rasa- 
šāstra. Bharata Muni holds that the natural impediments and inacces- 
sibility in the case of a Parakiya heroine highten the erotic sensibility to 
the highest degree and make her love much more enjoyable than the legiti- 
mate love of a Svakīyā heroine ora duly married woman. But it is 
doubtful whether he recognises Parakīyā-rasa as a devotional sentiment. 

According to Sri Caitanya the Kāntas of Krsna may be classified as 
(a) Laksmis in Paravyoma, (b) Mahisis in Dvārakā and Mathura, and 
(c) Gopis in Vraja (CC, Adi, 1V, 63-65). The Laksmis and the Mahisis 
are Svakīyās while the Gopīs are Parakiyas. Of the Gopis some are 
Parodhas or women married to other persons, and some are Kanyakas, 
or maidens. Both Parodhas and Kanyakās regard Krsna as their real 
husband, although he is, from the worldly (/aukika) point of view, only 
their Upapati or paramour. Their love is so natural, so pure, so deep and 
substantial that it does not stand in need of being solemnised or streng- 
thened by an external ceremony or vow in the presence of the holy priest. 

Šrī Caitanya's preference for the Parakīyā-rasa is indicated by his 
recitation, at the time of Ratha-yātrā at Puri, of the yah kaumaraharah 
Sloka, ascribed to Silà-bhattarika (Padyāvalī, 382), which describes the 
superiority of the Parakīyā-rasa over Svakiya-rasa, and by his apprecia- 
tion of the priyali-so'yart Sloka of Šrī Rupa (Padyavali, 383), composed 
by him asa variation of the above Sloka, which, Sri Caitanya said, 
indicated that Ripa had correctly understood his mind, and which 


1Dīnašaraņadās, Prema-rasa o Ananta Prakasa. 
2yidagdhanam yathā vanitānurāgāsvādane vátichà na tatha tatsparšādosāvapi. 
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established, in his eyes, his eligibility for delineating the secrets of Rasa- 
šāstra (CC, Madhya, 1, 63). He, therefore, enjoined Svarüpa Damodara 
to describe them to him fully (CC, Madhya, 1, 68). 

Some Vaisnavas do not subscribe to the view that the Gopis were the 
Parakīyās of Krsna. Asan argument against the Parakīyā-vāda they 
point out that the maidens, who had tried to appease the goddess Kātyāy- 
ani by observing Kātyāyanī-vrata with the object of obtaining Krsna as 
their husband, were married by him secretly on the day of the Vastra- 
haraņa-līlā, as described in the Bhdgavata. But marriage is primarily 
a social function. It has no significance unless it is generally recognised. 
The very fact that the marriage was secretly performed and neither the 
parents noranyone else knew anything about it shows that for all 
practical purposes even those maidens were the Parakiyas of Krsna. 

The indications of Parakīyā-vāda in Bhagavata are so clear and con- 
vincing that it is futile to argue against it. After Sukadeva had described 
the Rāsa-līlā of Krsna with the Gopis, the king Parīksita asked: “Why 
did Krsna, who had incarnated with the special purpose of re-establishing 
Dharma and destroying Adharma, himself commit adultery?” (8%., 10, 33, 
26-28). Sukadeva replied, "Fire burns everything, whether pure or 
impure, and still remains untouched by the impurity of things it burns. 
Similarly, the acts performed by the all-powerful gods do not cause any 
blemish to them, even if they are wrong (Bh., 10, 33, 29)." Both the 
question and the answer indicate that Krsna's dalliance with the Gopis 
was immoral from the worldly point of view, and suggest that the Gopis 
were his Parakiyas. 

The pointis brought out more clearly in the dialogue between Krsna 
and the Gopīs before the commencement of the Rāsa-līlā. Krsna pretends 
not to be pleased with them, because they had gone to him in the forest 
at night to entertain him with the Rasa dance against the wishes of the 
elderly members of their families and says “Go home, you respectable m 
to serve your husbands and their relatives. That is your first and foremost 
duty (Bh., 10, 29, 24). For ladies of high descent like you the service of a 

paramour is condemnable (jugupsitam ca sarvatra 
triyah). Yt brings sorrow in this life and leads t 
(ons 10, 29, 26). The Gopīs reply: “What you say is correct. But accor- 

ing to your own advice we should serve no one except you. For 
you not our own, our heart and soul and our Lord for all tē " EE 
have weto do with our husbands and other kith and kin Dus at 
with whom our relationship is temporary and painful? (Bh., 10 25 i peus 
This makes it clear beyond doubt that the Gopis had S a t 2, 33). 
their relationship with Krsna was non-marital, based simpl us ands and 
most intense loving attachment. The Specific use of the p yan Raga or 
amour) (Bh., 10, 29, 11) and aupapatya (as ti jas wor s jāra (par- 
tion, seems to put the final seal on it, 7 29), in this connec- 


aupapatyam kulas- 
O hell after death 
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At the same time, however, there are scriptural texts, which state with 
equal emphasis and clarity that the Gopis are the Svīyās or Kāntas of 
Krsna. Brahma-samhitā says: priyah kantah kantah parapurusah| (5, 56) 
(The Gopis are the consorts of Krsna and Krsna is their husband). In 
Gopalottara-tapani Sruti, Durvāsā Rsi says to the Gopis: sa vohi svamin 
bhavati (‘He [Krsna] is your husband’). Sukadeva himself describes the 
Gopis as Krsna vadhvah or ‘wives of Krsna’ in the context of the Rāsa- 
lila in the Bhdgavata (10, 33, 8). 

The two points of view seem to be irreconcilable. But the Parakīyā- 
vada of the Caitanya school provides the right solution. It implies that 
although the Gopis are Krsna’s own consorts (svakiyds), they appear as 
belonging to others (parakīpamānāh) in the Prakata-līlā, on account of 
the illusion created by the divine Yogamāyā. The Gopas are not the real 
husbands of the Gopis. Their relationship with the Gopīs is that of Pat- 
yābhasa, that is, they only appear to be their husbands, just as Krsna 
only appears to be their paramour or Upapati (CC, Ādi, IV, 26). The 
Gopis were never actually married to the Gopas. They were also never 
bodily touched by them. Atthe time of their marriage their illusory forms 
were substituted by Yogamāyā, which created the illusion of their marriage 
with them and their living with them as their wives. This is clearly 
indicated by the following S/oka of Bhāgavata which says that the Gopas 
did not haveany jealousy towards Krsna for sporting with their wives, 
because through the Māyā of Krsna each had an apparent wife with him: 

nāsūyān khalu krsnaya mohitastasya māyayāļ 
manyamanáh svapāršvasthān svān svān dārān vrajaukasah[] 
The Gopīs are the special manifestations of the highest Hlādini-šakti of 
Krsna. As such they are his eternal Svakiyas and his real and only favou- 
rites. His marriage with the princesses at Dvaraka does not dis- 
prove this, because according to Padma-purāņa, they are identical with 
the Gopis (tabhir gopa-kumāribir ekātmatvāt), as different manifestations 
of the same divine Sakti. Sri Jiva calls them Parama-sviyas to distinguish 
them from both the Svakiyas of the phenomenal world and the Svakiyas 
of Dvārakā. The Svakīyā relationship of this world ends with death, 
while the Svakīyā relationship of the Gopis is eternal. He quotes the 
Gautamiya Tantra to show that in each Kalpa they appear with Krsna 
in the Prakata-lilà and after they have sported with him for some time as 
his Parakīyās their Parakīyā relationship is converted into Svakiya. The 
Svakiyà relationship of the princesses of Dvaraka is also eternal and they 
also appear with Krsna in each Kalpa as his Svakīyās, but they are lack- 
ing in Samartha-rati of the Gopis, which implies total dedication to 
eternal selfless service of Krsna, free from even a moment's thought of 
pleasure for themselves, whether as Svakiyas or as Parakiyas, which 
makes them eternally Krsna's own in a deeper sense. But Sri Jiva Says 
that although the Gopis are really Parama-sviyās of Krsna in the Prakata- 
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līlā they appear as Parakiyas (vastutah parama sviyd api prakatalilayam 
parakiyayamanah srivrjadevyah). Sri Rüpa says that even in the Prakata- 
līlā they should be taken as Svīyās, because they were in fact married by 
Krsna according to Gandharva rites (self-choice), but they are generally 
considere] (prayena visrutah) as Parakiyd, because of the secrecy of their 
love (pracchanna-kāmatā) and the unmanifest character of their 
marriage.” 

The Parakīyāvāda of Bengal Vaisnavism, therefore, does not mean that 
the Gopis are actually Parakīyās in relation to Krsna but that their 
Bhāva alone is Parakīyā. In the words of Kavi Karnapüra it means that 
their Svakiya-bháva is concealed by Parakīvā-bhāva (parakīyā-bhāva- 
nigirna-dampatyam). To foster the Parakiya-bhāva in them Yogamāyā 
brings about the illusion of their marriage with the Gopas. The conceit 
(abhimāna) as Parakīyā is a temporary superimposition upon the real and 
eternal conceit as Svakiya. The superimposition is as inexplicable as the 
Maya-sakti which brings itabout. For Krsna as well as the Gopis forget 
for the time being the Svakiyà character of their relationship and behave 
towards each other as each other's paramour: 

amiha nā jani ihā nā jane gopi-gana] 

dohāra ripa-gune dohāra nitya hare mana|| 

dharma chāņi rage dohe karaye milanaļ 

kabhu mile kabhu na mile daivera ghatana]] CC, Adi, IV, 27-28. 
Neither I nor the Gopis know that we belong to each other eternally. 
We feel attracted towards each other by each other's form and attri- 
butes. We try to meet each other, transgressing the rules of morality, our 
meeting and separation depending always on luck. 

The superimposition is, in fact, self-imposed, because Māyā-šakti, 
whose function is to serve Krsna, cannot bring this about against his own 
wish. Sri Krsaa is Para-brahman, whose essential nature, according to 
Sruti, is Rasa (raso vai sal). His divine activities (līlā) are the natural out- 
oaro KS as mas (rasa-svarūpa). Šrī Rūpa says that the real 
ema) cien C I. OC CERAM 
the essence of Srügára-rasa is PD I = E S T. e pia eni 
rasa assumes a new dimension, a new fre hr a el ue SHEE 
new taste, on account of the uw ENT Made and 2 

Aste; 4 : nts which block 
Parakiya-rasa cannot be enjoyed in Goloka, where Krsna revels eter- 
nally with his Kantas as his Svīyās. He has, therefore to appear in Vraj 
along with his Kantas, under conditions favourable for Parakīyā n 
specially contrived by Maya-Sakti in the Prakata-līlā: a 

parakiya bhāve ati rasera ullāsaļ ; 
vraja bina ihāra anyatra nahi bàsa]] CC, Adi, IV, 42. 


its way. But 


XPr. S., Sec, 278. 
?Ujjvala-nilamani, Haripriyā, 10, 12, 
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But even the Māyā-sakti, which produces conditions favourable for 
Parakiyà-bhàva cannot bring about actual Parakīyā-relationship, since 
there is no para (other) for Krsna, who is one without a second (advaya) 
and everything in the universe belongs to him as the manifestation of 
his Sakti. 

What we have said above regarding the real nature of the Parakiya 
doctrine as upheld in Bengal Vaisnavism should set aside all doubts regar- 
ding the morality of the Parakīyā Rasa. Since the Gopis are actually 
immaculate wives of Krsna and only appear as his paramours, there is 
nothing wrong in their amorous relationship. $ri Rüpa, however, takes 
up the question of propriety of Parakiya-rasa from the point of view of 
the secular Rasa-$üstra and discusses it in some detail. Rasa-šāstra dis- 
approves of union with the wife of another person, because it is unlawful 
and disgusting and its vulgarity obstructs Rasa. Sri Rüpa says that secu- 
lar Rasa-šāstra deals with Prakrta (phenomenal) Rasa and Prākrta heroes 
and heroines. It is, therefore, not competent to pronounce on the Apra- 
krta (transcendental) Rasa and Aprakrta heroes and heroines such as 
Krsna and the Gopis.' Krsna and the Gopis have a human form (narā- 
krti) but a transcendental body, but the ordinary heroes and heroines have 
a physical body with which they identify themselves on account of igno- 
rance. Sporting in Srngāra-rasa is the natural function of Krsna, just as it 
is the natural function of fire to burn.? But Šrūgāra-rasa is not the natural 
function of the ordinary human beings. In Srngdra-rasa the former eter- 
nally realises himself, while the latter ultimately find their doom in unres- 
tricted indulgence in it. 

Since Srigara-rasa is the very essence of Krsna as Rasa and the Gopis 
are the manifestations of his own Sakti, he sports with them amorously 
in the most natural manner, in Svakiya-bhava or Parakiya-bhava, and 
the question of piety or impiety simply does not arise, just as it does 
not arise in the case of a child, who plays innocently with his own 
shadow (Bh., 10, 33, 17). On the other hand the Bhagavata says that by 
listening to the account of the divine sports of Krsna and the Gopis one 
can purify himself and attain Bhakti (Bh., 10, 33, 36). If this were not 
actually so, a person like Sukadeva, who had risen far above the world of 
senses, would not relate the amorous pastimes of Krsna with the Gopis to 
Pariksita at the time of his death, and in the presence of thousands of 
Rsis, and Uddhava, the wisest and the most beloved of Krsna’s compa- 
nions, would not desire for the dust of the holy feet of the Gopīs (Bh., 10, 
47, 61). He realises that the Gopis have made the highest sacrifice for Kysna. 


1Ujjvala-nīlamaņi, Nāyaka-bheda, 16. 

?$rüigárarasasarvasvari Sikhipifichavibhūsam) 
aigikrtanarākāramāšraye bhuvanásrayam[| Xrsnakarņāmrta Sloka, cited in Ujjvala 
-nīlamaņi, Nāyakabheda, 17. 
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They have renounced their kith and kin and even the traditional path of 
duty (dharma), which is, indeed, very difficult (dustyajasvajanamāryapa- 
tham) for respectable ladies of high descent to renounce. Even Rukmini, 
the most beloved of the queens of Krsna could not forsake her people and 
override the considerations of duty to obtain Krsna as her husband, again- 
‘st the wishes of her people. She preferred to fast unto death, life after 
life, to obtain him rather than to renounce her people and relinquish the 
Vedic path of duty (10, 47, 61). But the Gopis placed selfless service of 
Krsna above everything else and allowed neither the Vedas nor the thought 
of heaven or hell to come in their way. Even Krsna eulogised them for 
this (evam madarthojhitalokavedasvanàm, Bh., 10, 32, 21) and helplessly 
acknowledged defeat for not being able to return their love (naparaye’ ham 
niravadyasamyujam, Bh., 10, 32, 22). Sri Rüpa emphasises that only the 
Parakīyā or Samarthā-rati of the Gopis can develop into the highest 
Mahābhāva state (ipameva ratih prodhà mahābhāvadašām vrajet —Ujjvala- 
nilamani, 74, 57), while the Samaījasā-rati of the queens of Dvàrakà can 
develop only upto the Anurāga stage. 

S.K. De, however, thinks that Rupa and Jiva, the two authoritative 
Gosvamins of Caitanyism were “never in favour of Parakiyavada" which 
“assumed importance in the later history of the cult.” “During the Pra- 
kata-lilà at Vrndavana," he says, “there was the semblance and not the 
reality of the Parakiya-bhàva of the Gopis, but as explained in the Krsna- 
samdarbha, even this attitude was short-lived; for at the termination of 
the Prakata-līlā, they entered into eternal union with Krsna as his Sviyàs 
in the Aprakata-līlā, occurring simultaneously. Jīva Gosvāmin holds that 
this is the view of his own authority Rupa Gosvāmin, expounded in the 
latter's Ujjvalanilamani and Lalita- Mādhava, where it is clearly indicated 
that Krsna was really the husband (Pati), but only appeared for a short 
time as the paramour (Upapati) of the Gopis during the Prakata-līlā.” 

Obviously, this is a wrong interpretation ofthe views of the two Gosva- 
mins. No doubt they lend themselves to this interpretation to a casual rea- 
der on account of their repeated assertions that the Gopis are reall 

mec 2 S S y the 
Svīyās of Krsna and their Parakiyà relationship. with him is an illusion 
But a more careful study of their works will show that they have with 
equal emphasis asserted the Teality of the appearance of the EH 
relationship and the reality of the Parakīya-bhāva. Even though the P iya 
kīyā-relationship is an illusion, it is an illusion that is specially cont ed 
by the Maya-Saktiso that Krsna may realise the pleasure A ontrived 
Rasa. Does not this give a special and a higher meaning to the 3 igher 
rasa? How can a Rasa, in which Krsna himself finds the hj h P 
tion be merely an appearance? 'Bnest satisfac- 


The impression that Šrī Rupa and Sri Jiva were not in favour of p. 
I Fara- 


1$. K. De, op. cit., p. 312. 
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kīyāvāda is probably created by their repeated insistence that the Gopis 
are really Nitya (eternal) Svakiyās of Krsna, that the Parakīyā character 
of the Gopis in the Prakata-lila is an illusion, and that the illusion also is 
short-lived, since the Gopis are ultimately married to Krsna, on his return 
to Vrndavana from Dvārakā, as Sri Ripa has shown in Lalita-madhava 
and Sri Jiva in Gopāla-campū. The point that the illusion is created with a 
purpose—the purpose of realising Rasa-niryāsa or the essence of the high- 
est Šrūgāra-rasa is ignored. The question that is really important is not 
whether the Parakīyā-relationship is real or apparent, or whether it is per- 
manent or transient, but whether it involves a higher Rasa or not. Both 
Šrī Rūpa and Sri Jiva emphasise that Parakīyā-rasa is the highest of all 
Rasas and Krsna specially appears in the Prakata-lilà with the conceit of 
an Upapati and makes the Gopis appear with the conceit of his para- 
mours, in order that he may realise it. 

It is true that in Lalita Madhava and Gopāla-campū both Šrī Rūpa and 
Šrī Jiva make the illusory Parakiyà-relationship come to an end. There 
are two special reasons for this Firstly, this is necessary because of the 
illusory character of the relationship, which would otherwise become real, 
and the objection that it involves Rasābhāsa or a vulgar relationship that 
obstructs the principal sentiment of Rasa, would seem to be valid. Second- 
ly, it is necessary for Samrddhiman-sambhoga, which is regarded as the 
highest kind of Sambhoga or love-in-union. Ujjvala-nilamani mentions four 
kinds of Sambhoga, or rather four stages in Sambhoga, marked in order 
of intensity: Samksipta or brief such as occurs after Pūrvarāga or incipient 
love, consequent upon first sight, Samkirna or mixed with contrary feelings, 
Sampanna or developed, as, for example, after the return of the hero from 
near Pravāsa or a place not very distant, and Samrdhimān or complete 
and excessive, as for example, after the return of the hero from distant 
Pravāsa. The apparent Parakīyā-relationship prior to Samrddhiman-sam- 
bhoga is necessary as an element in heightening the pleasure of Samrddhi- 
mān-sambhoga. 

But this neither detracts from the value of the Parakīyā-rasa as the 
highest Rasa, nor it makes the Parakīyā-bhāva short-lived in the absolute 
sense. If Krsņa as Rasa realises himself fully in Parakīyā-bhāva, the 
Parakīyā-bhāva must not only be real but eternal. It is in fact both 
short-lived and eternal in the same sense in which any other part of the 
Prakata-lilà is short-lived yet eternal, short-lived from the point of view 
ofa particular Prakata-prakāša and eternal from the point of view of all 
the infinite Prakata-prakāšas taken together, for in one Prakata-prakāša 
orthe other each Lila of the Prakata-prakāša is always going on. Sri 
Rüpa and Sri Jiva could not have been averse to this view originally 
expressed by Sri Caitanya himself to Sri Sanātana (CC, Madhya, XX, 
315-30). Besides, the Padma-purāņa says that in the Nitya-līlā of the 
Aprakata (unmanifest) Praka$a of Bhauma (phenomenal) Vrndāvana the 
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Nitya-kāntās (eternal consorts) of Krsna eternally have the Parakīyā 
conceit and serve Krsna accordingly:! 
parakīyābhimāninyastathā tasya priya janāh) 
pracchannenaiva bhavena ramayanti nijapriyam]] 
Padma-purāņa, Pātāla-khanda 52, 11. 

Those writings of Sri Jīva in which he seems to emphasise the Svakīyā- 
relationship are sometimes sought to be explained by reference to a 
Sloka, which appears at the end of his commentary on Sloka 16 of the 
Nayaka-bheda Prakarana of Ujjvala-nilamani. The Sloka runs as follows: 

svecchayā likhitam kincit kificidatra parecchayāļ 
yatpūrvāparasambandham tatpürvamaparam param|| 
Part of what I write is according to my own wish and part according 
to the wish of others; that which is consistent with my previous writings 
is according to my own wish, while that which is not consistent with my 
previous writings is according to the wish of others. 

It is suggested that his writings, which are in favour of Parakiya-bhava 
as the highest Bhāva, represent his own views, while those which are in 
favour of Svakīyā-bhāva represent the views of others, because the 
former are consistent with his writings in general, and also because his 
disciples (siksa-sisya) Šrī Šrīnivāsācārya, Sri Narottam Thakura and Šrī 
Shyamananda freely preached the Parakiya-doctrine.? 

The fact, however, is that there is no such contradiction in the writings 
of Sri Jīva. He clearly and consistently maintains that Parakiya-bhàva is 
the highest Bhāva, but at times emphasises the Svakīyā character of the 
relationship between Krsna and the Gopis, particularly from the onto- 
logical point of view, so that their Parakīyā-bhāva may not be miscons- 
trued as actual Parakiya-relationship. 

Visvanatha Cakravartin, a later theorist of the i 
enthusiastic supporter of the Parakiyà doctrine, His Wo ot 
counter to those of Sri Jiva. He maintains that, though the Gopis are 
the Svakīyās of Krsna, as the manifestations of his Hladini-Sakti, their 
Parakiya- bhava is eternal (nitya-satya), because the marriage of the Gopis 
with the Gopas, though brought about by the Bahiratiga (external) 
Maya-Sakti, is real, in the same sense in which the identification of the 
Jiva with the body, brought about by Bahiranga-maya and the relati 
ships based upon the body, are real. He also maintains that the P. : n 
bhava prevails both in the Prakata and the Aprakata-līlās 

The difference between their views will, however ap ed deis ANAT 
if we scrutinise them carefully. According to both the dS Ā 5 d SHENG 
between Krsna and the Gopis is fundamental and the PA. 
ship is a superimposition, brought about by Maya for the realisation of 


1See Sundarānanda Vidyāvinoda, Paratattvasī, zi , 
ibid, pp. 298-99, ima Srikrsnacaitanya, p. 802, 
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the highest Rasa; according to both Parakīyā-rasa is the highest Rasa, 
and the Parakīyā-bhāva is eternal at least in the Prakata-prakāša in the 
sense already explained; again, according to both, the Parakīyā-bhāva, in 
the case of $ri Krsna and the Gopis, is not only not vulgar, but commend- 
dable, because it is transcendental (aprakrta). 

The difference between them seems to be more a matter of emphasis 
and expression rather than of fundamentals. Sri Jiva emphasises 
the temporary and illusory character of the marriage between the 
Gopas and the Gopis in the Prakata-lila, probably to satisfy those, 
who are not capable of fully appreciating the argument based on the 
transcendental nature of their Parakīyā-relationship, while Vi$vanatha 
Cakravartin emphasises the reality of the marriage, because it is the 
basis, in the Prakata-prakāša, of Parakīyā-rasa, which cannot be illusory, 
for the simple reason that it is desired by Krsna. But Sri Jiva, inspite of 
his emphasis on the transitoriness of the Parakiya-relationship, is anxious 
not to divest it of all reality so that the very base of the Parakiya-bhava 
is negated. He, therefore, says that though the marriage is illusory, its 
appearance is real, because it is created by Yogamaya, who instils in all 
concerned deep and unshakable faith in its reality. Similarly Višvanātha 
Cakravartin, inspite of his emphasis on the reality of the Mayika marriage 
of the Gopis with the Gopas, is anxious to maintain the fundamentally 
Svakīyā character of their relationship with Krsna. He ascribes only 
secondary reality to the former. In his commentary on Ujjvala-nilamant, 
Nāyakabheda, 16, he says that the Mayika marriage is like a real marri- 
age (nitya-satyameva jneyam), which implies that it is not absolutely real. 
It is precisely to emphasise this point that he describes the marriage as 
the result of Bahiraūgā-māyā (the external potency) and not of Yoga- 
maya (the internal potency) of Krsna. Thus, according to both, the 
marriage seems to have a dual character as both real and unreal and is, 
truly speaking, anirvacaniya (inexplicable), like the Maya of Sathkara, 
which is satasat, or real yet unreal. But each tries to describe it in his 
own way, emphasising different points on which they basically agree. 

In regard to the Aprakata-lilà, while Jiva holds that the relationship 
of the Gopis with Krsna is Svakiya, there being not even a semblance of 
their marriage with others, Visvanatha Cakravartin holds that though 
the actual relationship is Svakiya, the Bhava is Parakiya. Here, again, 
the difference may seem to relate more to the mode of expression rather 
than to the character of relationship. Sri Jiva describes the relation as 
that of Svābhavika-dāmpatya, or natural conjugal relationship without 
marriage. But if Parakīyā-relationship does not necessarily imply the 
actual marriage of the paramour with someone else, and if it is based 
simply on Raga, or natural and intense loving attachment of the lover 
and the beloved towards each other, the relationship, here also, is Para- 
kiya, and *Svabhavika-dampatya' is only another and, perhaps, a more 
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acceptable term for it. The essential point is that the relationship is not 
based on marriage. The possibility of Parakīyā-bhāva in Goloka, with- 
out the marriage ofthe Gopis with the Gopas, cannot be questioned. 
For all relationships, here, are natural and beginningless (anādi). Even 
the Vātsalya-bhāva of Nanda and Yašodā is not based on the actual 
birth of Krsna from Yašodā. Besides the Parakiya bhava is implied in 
the Mahābhāva itself, which characterises the Gopis in Goloka as much 
as in the Prakata-lilà in Vrndavana. 

The correct view with regard to the nature of relationship between 
Krsņa and the Gopis in the Aprakata-līlā seems to be that it is neither 
Svakīyā nor Parakīyā in the ordinary sense. Svakiyà and Parakiyà are 
the concepts of the phenomenal world, and they do not, strictly speaking, 
apply to the unique and transcendental relationships in Goloka. Kedar 
Nath Bhaktivinod Thakur has, therefore, rightly described the relation- 
ship between Krsna and the Gopis in Goloka, as a kind of inconceivable 
unity-in-difference (acintya-bhedabheda) of Svakiyà and Parakīyā. He 
thinks that the belief in the absence ofthe highest Parakiyd-rasa in 
Goloka is not in conformity with the supreme excellence of the Dhāman 
and that the superiority of the Prakata-līlā in Vrndávana, in comparison 
to the Aprakata-līlā in Goloka, does not consist in its presentation of 
Parakiyà-rasa as a new Rasa, but in its presentation of it in greater inten- 
sity in the setting of a seemingly actual Parakīyā-relationship, which, 
with all its natural impediments, provides the necessary background for 
a fuller expression of the sentiment.! Jiva Gosvāmin also holds that the 
impediments in the Parakiya-relationship do not account for the origin 
or growth of the sentiment of the Gopis, but only for its superior reali- 
sation, Just as the obstacles in the way of a mad elephant do not account 
for his strength but for its better inward realisation and outward 
expression. 


-See Sundarānanda Vidyāvinoda, Paratattvasima Šrī krsna caitanya, p. 802 
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Anartha-nivrtti, 201 
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Īšāna Nügara, 39 

Isāvāsya, 156 

Īsvara, 9 

Tévara Dis, 33 

Īsvara Puri, 14, 20, 23, 45 


Jagadananda, 25, 28, 33 

Jagannatha, 104 
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